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PREFACE; 


A work that is already well-known needs no word of commeondation 
It has mado its way in tho outlying districts of the Punjab, and ovory 
Sadia who knows to read and write roceives instruction from his Guru, 
on this vory work, so that by porusing it, ho learns all that is worth 
knowing of the Upanishads, It ombodics a mass of instruotion~whioit,” 
cannot be otherwise had, unless a largo numbor of original works diMoulé 
to understand, and requiring tho life-time of an individual, aro gono 
through, It is the only work of ita kind in the verngoula, To 
inoreasa its utility, and to make it onsily undorstood without ony 
oxtraordinary pains, or tho assistanco of Pundita, its provont garb will ba 
unusually faoilitating to those who undoratand tho language in which it is 
written, Whore the text is obsouro or requires oluoidation by rofotenos 
to other subjects beyond the palo of the work in hand, amplo notes and 
references have been given to avoid the neoossity of conaulting tho original 
works, No pains havo been spared to increase its utility, and give a true 
and correct vondoring of tho text, so that it can be confidently recom- 
mended. Tho original worl: abounds in the tochnicalitios of the original 
Sanserit from which our author has drawn largely, aud thotr rondering into 
English has elways boon given in the plainest torms, so that thore may be 
no mistake, But no philosophy can bo tnkon up like  romanoo, or a boole of 
travel ; ib requires deop thinking, and constant roading: with pationoo and 
‘tranquility of mind, Tho times wo live in aro oxtremoly auspicious fo 
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works like tho present, Thanks to tho Inte Swamy Dyanand Saraswati ond 
otber allumini, thoro ig an inoreasing activity noticeable avorywhoro for a 
study of our Shastras and what thoy teach ;and tho English education whioh 
had hitherto turned out young men into rank matorialists, or soiontite athe- 
ists, is now giving way for o, more healthy spirit of inquiry for our anofont 
philosophies, Tho impulse to this novel movement roooived no moan holp 
from the Theosophical Society, The noble and selfnorificing oarecr of 
Madame Blavatsky and Colonel Olcott for regenerating our ancient Jitora~ 
ture and faith, deserves the highest encomium everywhore, Hand ib not 
been for their example and co-operation it would have talcen several leng- 
thened periods before the revival of things as they are, could have been 
accomplished, 
Thus then, if the present work would tond to increase tho national 
* HPrtality, af it would be the menns of inviting tho active sympathies 
_of our young men and old, ond stimulate them to study our ancient writings 
and the faith they inculcate, if it would stem the tide of materialism and 
supplant it with the noble and high aspirations which Non-duality toachos, 
if it will suppress bad karma nnd incite the good of our follow-orenturos, 
wo would think oursolves highly gratified and amply repaid. It cannot bo 
pained, too ofton, that a nation without spirituality is but on tho voad to 
ruin’ and self-destruction, It is indeod a sorrowful sight to find the 
atrnggle for oxistenoo gaining a strong ascondanoy over us overywhoro ; 
hungering for material comforts and thirst for accumulation of wealth is 
omnipotent hero aa in Europe, we are now no longer sqtisiod as our fore- 
fothors used to be, increased civilisation means inorenged lusury, thut has 
become a neoesstty and for its gratification wo must havo increased re- 
souroes and that again signifies our best attention and enorgios in pursuit 
of wealth, It cannot be expected, the present state of things vill suddenly 
vollapse, no, there are eycles in tho life of a nation, anc all theao avo to ho 
passed ag surely og night follows day, and day, night, But if our innor 
qgonsciousness may te roused to poreoive and feol the utter worthlesaness 
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and unveality of this world, and if wo qdvaw our lessons from tho and 
oxporionco of nations that have preceaded us, wo may rocoive a chook in 
our headlong path to ruin, That thw may so bo fe tho omnes prayor 
of the 
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Winn a view of facilitating an enquirer of solf-lknowledgo to comprohond 
the main doctrine of the Upanishads, which forms the subject of the 
accompanying treatise, a fow explanations, aro necdod; and it is hoped 
that they will be of much help to him. Non-duality or tho oneness of tho 
Individual and Universal Spirit is the subject to bo demonstrated, aud an 
elaborate and oritioal analysis of tho rival systema which look upon 
them as different and otherwise, have been fully disoussed. That doo’ not 
concern us for the prosent. What wo proposo is to lay down a fow saliont 
points, to give a skeleton slotoh, lonving the rost to our author. In the 
discussion of his subject he has brought in, a mass of argumenta from all 
available sources ; tho work itsolf is q rosult of a vast amount of roading, 
and whataver is worth knowing of the Vedas, Mimanga, Nyaya, Sankhya, 
Puranna &¢,, has boon included init It contains likowise a disougsion 
of the morits of personal and impersonal forms of worship, and stoke to 
satisfactorily account for the apparent aud = soomingly enomatouy dictum 
of the several Purans, wherein cach sets up a difforont form of worship and 
pavtioulorly insisting upon it, in lou of others, In this way, the difforont 
sects of worshippers—Vishnuvite, Sivite, Ganpat, Sakta,—awho havo hithor- 
to been taught to regard his especial Deity to bo superior to the reab will 
find much to unlearn, Reason, and analogy, with the proofs dérived from 
the Shastras have been amply introduced to‘help the-comprehension, and 
to oveot ab touch Labor, & neutral ground whore the mosk invotorate higot 
will cast away ‘hia rancor, and whake'hands in fratérial love and haymony 
with one whom bs had hitherto Idoked upon nga fool and knave. Thus 
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thom there is much to ongago the attontion of Uho vendor j caste and oxced, 
stands not in the way of noquiring tho knowledge inoulonted horo ; for wo 
find no mention about it by our author, ‘The only oaste ho scama to racog- 
Snise ig that of qualification, and any porson having the nogosaary qualities 
may profitably engage himself in its study. Ife will And much to intorest 
him, much to engage his attention, much to evoke his sympathy; tho 
scale from his eyes will be dropped of and ib is hoped, ho will rougo to 
realise g new existence ; the glue to solve the mighty problem of existence, 
the end and aim of human life is here spokon out with ag much forvour, as ite 
dignity demands, and though to realise ib and form the basis of turning 


© a new life oan only happon to the fewest of the fow,—to thoso who havo 


sown the seods of knowledge in thelr previous birtha—-yot it oan bo 
profitably made use of by all alike. 

With this preamblo, we enter into the faw nocossary oxplanations which: 
wo haye promised at the ontaot. Brahma is desorlhod as “(Sat-chit-ananda,” 
‘Sat’ signifies Existence, ‘oft? Tutelligencd aud ‘ananda’ Bliss, It ta 
therefore estontially Kxigtent, Tntelligenoa and Bliss, In the Min 
dakt Upanishad tho story js related of tho illustrious son of Sanaka, who 
desixous of knowledge, repaired to Anglmas the sago, and onquired of 
him “what that was, which being known, ovory thing olse would bo known. 
Ho was told in reply, that tha wise regard “tho invisible, intangible, un 
related, colourlesa one, who has neither oyes nor cars, nor handa and feot, 
oternal, all-pervading, subtle, and indostrugtible ay the cause of all that 
exists”, This is the Impersonal God of tha Vedila, called severally by the 
names of Pargdrakma, Brahma and Paramaina, Ibisaaid, pixar to the 
evolution of the objegtive world there was presiat only ‘Saé’ tho orn 
Exrenon Parabrahme without name ox form, foxname and form are indi- 
cations of ‘oreation, and what is oreated ig open to. Jeatruotion honco non 
eternal, therefore Parabrakma heing atornal is davoid of both, Tho threo 
expletives one’ ‘secondless!’ and Uxistonae? (chan, eden, adworitem) — with 
which Parabrakma ig always counested aro only for differontinting tt 
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from bodios similar ond dissimilar, ‘Chat is bo aay, a Tt is ono and 
gooondless, aud thoro oxiats not anothor body of Its kind, innamuch oa It ip 
etornal,—«while tho world and its contonta aro non-olornalI¢ hag only and 
indication, But ascot of Buddhists (Aadhyamiks) oonbend that in the 
boginning thoro was prosond ‘dea’ or nothing insload of ‘Sct.’ Virtually 
thoy tonoh that nothing produood ovorything, which ix clenly impossible. 
Now if it bo sald, as Parabrahnd alao oxistod In tho bogiming, whenvs 
did tho materials como from whioh tho world was ushorod into oxistonco | 
Tho reply is ag ateam oxists potontially in wator, so was Prakriti, Maye 
ov Ajnana, go many names of mattor vosiding potentially in the aupromo 
Brahma. To bo moro oxplicit, Parabehinais tho supromo foroo roslding 
within Mattor in its primordial condition, or cosmlo ‘stato, Thus thou, 
wo have both Mattor and Toros, or Matter and Motion, as tho Wostorn 
Soiontists would have it, to satisfactorily account for whataver thab oxihts. 
So muoh in common with tho Matorialist only, tho difforenco is yol mora 
marked. Jor, whilo Matorislism discards any horoaftor, the Voddntin 
looks upon metampsychosis ag tho inevitable lol of humanity, and as lifo 
means sufforing and an inoessanb sbrugglo, ho wants to orush tho sood 
whioh produces tho treo of lifo, nnd lays his axo at its rool, 80 that thore 
bo nothing left to produoo it again, , 

Wo purporgly voftain from entoring into tho arguments both fv and 
against, ay thoy have boon amply denlt with by tho author, ours ia only 
o poneil sketch and this tho vendor is xoquostoed to koop In mind, Now 
thon with vogard to intelligence ;—thore avo throe states of consciousness 
culled yespootivoly tho waking, droaming and droamloss slumbor, It ia 
sud, that consciousness of all tho threo conditions is ono, tho diferonso 
consists in the multifornmoss of tho objects which consolousnoss covers ¢ 
in othor words, tho aovoral aots of cognition brought about by tho sonsory 
organs (sight, honring, touch, smoll, and togto) rolato to ono consoionsnoss, 
though tho objoots which tat consolousnoss takos possossion of, to rondo 
them porsoivablo, may bo many and varied; and what ia ono is alway 


etomnel ; honco tho Supreme Bratma being otornal is also Intolligonoa, Tn 
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the Mundakya Upanishad, Brahma is desorbed as “noitlior congolous 
nor unconscious" neither is it cognizor, nor the object cognized ; tho purpose 
of all that is to shew that it is knowledge in tho abstract, indicating cog- 
nition and not the subject of cognition; for that would bo incompatible 
with truth and inGnity, Now infinite cannot bo marked ov limited by any 
thing in any direction, and a knowing subjoot must havo objects and 
cognitions to limit it, hence Parabrakma is not a oogniser, Moveovor in 
that cage, a dualism would be involved, for whenever thoro is conscious- 
ness there is relation and rleation, implies dualism, In this way, the 
knowledge of the Supreme Brama Sike the heat in fire is “the sbstraat 
essence itself.” Man derives his powers of discovering or discorning from 
reflection of intelligence in the internal organ, (antakaran) or mind, Now 
this reflex intelligence is a reflected shadow of tho Intelligence of Brahma, 
which for its close proximity sheds ita lustre, in the samo way as 9 rod 
flower kept close to » orystal sheds its color on tho glass and {it apponrs 
red ; o to quote a familinr illustration as a nocdlo is moved, by & magnot 
‘when held olosa,.to it, Thus then, Brakma is solflumthous ; and all 
objects derive their Inminosity from it, The word Intelligonco is hore 
intonded to convey avory wide moaning. It may bo takon for vitality, or 
life essence too, Because, it is univorsally prosent—~from tho insontions, 
molegule of atomio dust to the huge Andes or Ilimalayas, from tho rant 
weed infesting 2 stagnant pool of rain-water collected in tho rond-sida 
ditch to the gigantic Banian, and from the tiny fly “dancing and frisking 
before our eyes” to man, each and all has its partiolo of vitality—-ita in- 
dividual unit of intelligence, which keeps it in its presont condition of 
dotivity ; all ave equally dependent on Brahma henoo its anothor namo oy 
designation is “tho source of all.” : 

Brahma is likewise described as bliss. ‘Bliss’ aignifics casantion of 
misery. As in deep sleep, when there are no dreams to trouble him y aman 
outs, off his comiection with the objective world, and is porfootly inson- 
sible to pam, he may, therefore be said to be in tho highest onjoyment 


* of felicity, and his personal experience also goog; to establish 1b; since on 
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rising fiom ‘Heop he exdaims © I was sleeping fiappily Eknew nothing 
thon ;” or in the condition of boing absorhed into Bratma, Ue ovory 
thing is joy, and thero js uo pain, Wo all have it in common. Tgnoranea 
is an obstacle do our porooiving i, aut if that east ho deatrayed by know- 
ledgo, all Hagions avons an ond, tho relation wo osteblivh with ou 
conncatigne and worldly goods logo thoix hold, and wo avo on tho road to 
Nirvana, 

Tho importance of knowladgo is thus cloarly ostablishod, But of all 
knowlodges, that whioh tends to know tho nature of self is paramount, 
and this is callod 9 crown, But wo may bo askod, how can Matter havo 
any vosomblanoe to Tgnorance aud why is it called so? Wo procood to 
angswoty 

Zgnorance is onlled in tho Veda, ag noithor existont not non-exiatont, 
and somothing indosoribable. ‘Existont’ in so far ax it is overywhero pre- 
sont, for no ono can say that he knows ovory thing, consequently ho is igno- 
rant; and Sion-oxistont’ because knowledge drives 1b away, and with that 
objeot id kins boon doseribod as antagonistic to knowledgs, Tb is quite 
Justine from voal, and unreal as nouter ia neither male nor female, Fn this 
way, Unough IZgnoranco 1y universally prasont, jb cannot bo mistaken for 
Brahma whioh'niso is wniversmlly present; lisowise toro is anothor abni- 
litndo, for both of them aro deotared to bo unborn. Bocauso Brahmat in 
otoral, and Ignorance is not—for with tho advent of knowladlga tl dis- 
appears, or is rodueod to non-boing, thovofore it is unronl 5 while Brahma ia 
Real,—thorofore, ax Tgnoranca camot bo particularized ono way or the 
othor, ag it fa neithor rowl nor wnrenl, neithor existent nor non-oxislont, 
and as it cannot bo said to be wilh or without shape, it is honce indoserib- 
ablo, It cannot he contonded, want of knowledge is Ignormoc. Sor, 
wane fs negatfon, nof-existont and unreal, whilo knowledge is positive, 
existont and real, thorefore thoy cannot be conncstod with each other’ 
Ignorance abounds in darkness and knowledge abounds in lumhinosity, 
that again oonatitntes anothor difference between them 3 and for this 
darkness which is idontical with ingontienoy, Ignorance and Matter’ 
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ave one, What has just been sant in regard to Tynavance apples oqually 
0 Maya. But Aaya is called iltnsion, and it may ho asked why ? 
« Bovauso it is the vory unturo of illusion to make, an anreal substance 
Appear roal, like objects seon in a dream, 

Illusion can bo removed only by knowledgo, hones tho imperative 
necessity of acquiring Solf-Kknowlodge onnnot be too often repented, We 
regard the world as something real, and houker after tho acquisition of 
proporty, dnd accumulation of vichos with. the false hapo that they will 
procure bliss and felicity, It is an illusion to think go, Likowigo tho 
attribution to Golf, of bondage, and to regard him as an agont or ingtyumont, 
or one who isa doer of works is also due to illusion, “All our sonse, par- 
ceptions, Une cold in the hand, the smell in the nose, sight and hearing 
arg illusions yet exsontial to existence.” Tor ag in tho instance of a snake 
orented in 9 rope,—an illusion of sight—the mistake is removed when tho 
ropeis fully known, g0 tho mistaken attribution of bondage consos only 
with thorough knowledge of Self, 

Hoving thus done with Ignorance and Ulusion it romains only’ to 
consider Matter or Prakriti, ‘Tho best definition of Matter ia that which 
ocoupies space, but a Vedantin says it to be indosoribable. Booause wo 
ate ¢9 little acquainted with its naturo and proportios, and tho waya in 
whith it works that the above opithet is very appropriate, Matter is 
anid to possess throe attributes, Theso avo the Satwa or good, Raja ov not- 
ive and Zama or dark ; and asovery objeot in naturo is derived from the 

_ Glemonts ethor, water, five, air and earth, therefore all of them have 
these propoitios more or less, In ono sonso, tho so-onllod proportics aro 
nothing elso but distinct forces, and wo havo thus a parallel of the 
forces of attraction, and gravitation ete. Now this oan ho established in the 


following wise + 

* Tk ia said, the first (Sawa) is light, the second ( tana) kl 
and the ative force. New Satua md Zama con do noshing still ovose 
powered “by Raja Thus then what is light haa an upward motion, 
pegases, glazing fire &o. ; the sensory and active organs for thoir nonte 


Pe ‘ 


INIROUCLION, va 


poreoption and wady prohonaon are lilcowino sad lo be derived from the 
Satwavie quality, Lt ig likowiso possossed of luminosity. Motion fs duo 
to tho active quality qe Raju Tt induces action ovarywhora, Tb wots 
the air in motion, ‘he mind for its unatondinossa is also anid to bo o produat 
of this quality. Yuna is anid to bo hoavy, bevanae it obstrnoty the luni- 
nosity ofaSuéwd, hence Tguorance is said to ho a product of Zama. Ths 
fist and tho last have no volocity or motion, till actod npon by the 
gogend, whieh also voecives a cheele from tho heavy Zion, 80 Unb Raga or 
tho active quality cannot load Zuma anywhoro and ovorywhorp ; for by its 
foree Lome countorbalancos its action, honoo thore is no breach in the ordor 
and synchonism of natural laws, Wo havo horo a snbisfrotory explanation 
of intolligonco im Natura, Itis a storotypod argumont of anthropomorphiam, 
that law signifies a law-givor, and as thero is a display of inlelligonco jn 
natural laws, that proves tho presonoo of mind, and for that mind 
to yemain thoro shusb bo a requisite body, heneo Gut, amighty has 
abody ote, But a panthoist says, such a cioator can noither bo in+ 
finito, nov all-porvading, his pervayion must bo limited by his boty, for ho 
cannot bo prosenb ovorywhore ab the aumo timo. ‘Tho ospaoial pldacings 
of both those viows naod nob concern us, as thoy aro boyond the scope 
of Lho prosont notice, Wo thororfore pass un to consider tha olomont 

At first sight, it may appoar strango that our forofathors wore tattght 
to boliove the go-onllod clomonts aa simplo bodios, That would imply 
thoir ignotanco of physical soionco and chemisty notably, Tor, wo in our 
timo have boon taught by Wostern Scionco to regard wator, alr, and oarth 
aa compound, There is ILydrogun and Oxygen wm water 5 air oontaing oxy 
gon and nitrogen besides an admixtwo of carbonle acid &o., and oath 
is a mixture of several substances, But there is no neocssity for auch an 
approhonsion; for thoir olomonts flud no place m Wostorn Soiones, ‘The 
go-oalled slomonts of the Weal avo linblo at n future poriod, when chomiaal 
analysis and synthosis will have attained moro porfootion, to bo, dovonis 
poxed on vesolved into other simpler substances. But with yogard to ous 
‘olagsifigation, that shall nover happen, It is said, tho clomonts of whith 
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we have knowledge and which wo are acoustomod to nse for onr duly 
wants avo different from what they wore in tho boginuing, honce we havo the 
gubtle and gross olements, ‘Tho latlor avo a reaylt of peouliar form of 
mixture called quintuplication (panchikarana) on followa +—Divida anch 
eloment into bwo equal parts; of the romaming ton parts, take tho 
first five of cach clement and divide into fivo oqual parts, thon 
leaving the undivided scoond half of ench elomont, add to the above 
mentioned four parts, tho socond halves of tho othor four cloments, each 
to each, Thus thon wo havo ono cloment each, an oighth part of itsalf, 
whilo tho rest is mado up by the othor four elomonts, And thoix :prosenco 
is demonstrated in tho possession of qualities which naturally belong 
to thom, That is to say, othor is snid to possoas the quality of transmitting 
sound, while air has sound dorivo’ from its oauso othor, bosides its indi- 
vidual property of touch ;in the same way fire hag sound, touch and form ; 
water—sound, touch, form, ond taste, while carth has sound, tough, form, 
tasto; and smell. From the samo elémontary combination have originated 
the sovon abodes placed one above the other, Bhur, Bhuvar, Swar, Mahar, 
TJanasp Tapas, Satya, and the asvon nother sphoros, ono bolow the other 
seyerally callod Atala, Vitale, Sutala, Rasatala, Lolatala, Muhatala aud 
Potala, togothor with Brahménda, tho four yariotios of physienl bodies 
with their adequate food and drink, 

In respect to air and water we find them montioned in tha Sruft 
Afimansa, Naya, and other systems, that they are compound and not simplo 
hodies, Thoir composite nature is easily domonstrable, Jor instance, wator 
if loft to stand will deposit a sedimont of mud which id nothing ols bub 
carthy partiolos, Even in tho olearost sample of wator itis onay to doteut 
the presence of carthy salts. But this cannot bo practionlly proved in tho 
cage of the other four elements, Moroover, it is said that sono of thy iyo 
[outas) cloments in their subtlo form havo beon mixod with similay ‘ibtte 
atoms of second alomont, and have thus holpod the prodyetion of the 
gross, while other atoms havo produced similar rogults without any mixturo, 
‘In short, the gross is a changed condition of thé subtle with and without 
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a blending of their atoms, In the grost clomants wo havo a prolife 
caso for tho material univorse. 

What is other? ‘Tho almosphore which surrounds tho globo cory nob 
oxiond beyond thirty or furty leagues, and diminishes ia subslango, in 
proportion to ils elovation abovo tho oarth’s surface. It ia tharefere nob 
vory high ; beyond it, is tho planotary othor of physioista and astronomora, 
It fills all space, and ig drawn into the intorsticos of tha solay systame, 
tho ators, nobulno ote, It is nll-porvading, It may bo called a fluid, 
but ib rosomblos tho air wo have, though much rarefied than it, In 
onloulating tho specd of hoavonly bodics, resistinee of athor is talcon into 
account by astronomors, honco it is impossible tu dony itg oxistones, 

‘Thus far wo havo boon mainly concorned in introducing our readers 
to the signifioation of tho tochnical torms abounding in the philosophy 
which forms the subject of the prosont treatise, Withont a proper compres 
hension of tho torms that will froquently ocour, it ix impossible to 
maxtor the subject in all ily dolails, henve it wos noooysmry that thoy 
showd ho oxplained. We purpose now to touoh upon the cardinal dootrinos 
of Vodantiam, ‘Thoso aro, besides non dilerenco of tho diva and Bralina, 
tho dootrines of karma aud motampsyohosin, 

‘Kame is tho collective totality of works good aud bad “whigh an 
individual porforma in life, ‘Thoy dotormino his future oxistonce doth 
subjectively and objectively, That is to say, in proportion to a porson's 
merits, ho inherits a botter sphore of existance aftor dunth. ‘That may 
bving forth an abode in hoayen, but afcor tho consummation of happinoss 
ho is sure to bo hurled back Lo an objective lif. Avtions are lunsiont, 
and thoir fruits avo likowiso so, for tho proportios of a causo ave trans. 
mitted to its products, IToneo to abstain from works ts of paramount 
importance. But it may bo said, it is impossiblo foy a man to live without 
doing any thing oither by tho activo organs—hands, fect, oto.,—or by the 
mind ; ovon if ho turnd into an ascotio and retires from tho world, td live 
in a mountain cave, cortainly tho nasossity for appodaing onlls ‘of hungot 
and thinset, of dolecation, and urination, aud sloop imugt yob vont. 
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that If works ocasa to produce rebirth, literally no one oun be food, To 
avoid this difficulty, knowledge 1 oredited with powors of destruction, 
, But all works ennnot bo dostroyed. Apat from tho, daily and occasional 
rites, and forbiddon works, or thoye sanalioned In the sacrod writings, have 
avo othor works viz, ncowmulatod, frnoloscont and ourront +~-Lhat is to any, 
tho fixsl refer éo works which havo accumulated iu several provions, births, 
the second vofor to those which have resulled In the pravont life and 
have altcady commenced to bear frult, while the third comprise tho works por- 
+ formed in the presont lifo, Thoy will bear finit in a futuro Ifo, Tho 
frnits of sooumulated and current works avo dastroyed by knaswledge 
of Self and his idontity with Brahma, But the fructescont, can only bo 
oxhaustod-by enjoying their rosults during the presont life. It is boyond 
tho seopo of the prosent notice to ontor intodotnils, Suffics itto say, 
that in this ‘Karmate Inw,' wa have o satisfrotory solution for tho 
puzzling quostions which go ofton harass us, Wo meni, in tho instancd 
when “virtue starvea” as anid by Pope in his Zsaay on Man, or o lonmod 
and able person with diflioulty scraping together tho means of a sorry meal 
for himeelf and family, and struggling on from day to day, not knowing 
whon and where his troubles aro to congo ; or © young and handsome wilo 
suddgily doprived of her husband in the hoyday of his youthful carcor ; 
of a poor widow, poor and friendless, agod and inflrm, suddouly doprivod 
of her son, who was hor prop and suppot and tho main stay of life, 
Now instances like these oan be multiplied indofinitely, thoy are too common 
to egonpo tho attention of any one, bub what wo havo said will sufice, 
Hore the praabdhukarme is tho key. ‘Fruotescont works! have alvondy 
commenced to bear fruit, aud as that fruit is to bring forth pain aud suley- 
ing or the reverse, according to tho nature of provions worlts, cousequontl y 
on individual fg asen unacoountably to auifer while anothor who ia worth: 
Jews, has for his portion all matorial comfortz, In the nso of ohildion 
dying, thére is the samo operation of tho Aamnate law, Bub ib is dil 
. that a poison may, ‘apart from physical oiroumatanoos, for his bad hanna, 
; be porn blind, sleaf ov dumb and thus be a cause of anxiety to tho parents, 
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In thiy way, it will appear that hoavon and holl avo relative conditions 
of happiness and misory brought forth by tho deads of an individual. Bub 
opinigns differ, for which a Vedantinis hound to aeeopt tho teachings of 
his Snored Sorlptures ; ho necessarily ping his faith with the tyath, thore 
taught, Zo may look upon tho blissful abode of the sovon uppor spheres 
alvondy montionod, as a rosult of morit or good works, but after their con- 
summation he must révislt oarth in human shape and rohabilitate a body 
that must be a not vosult of his unoxhausted arma, Kapila on tho other 
hand, lays down tho dootrine of a man’s boing reincarnated into a Lensb 
or Dova, in proportion to his demorit or morit, Buddhism teaches, aftor 
humanity, thore is no more retrogrossion ; that is to say, whou a human 
boing dics ho must always be human in his furture reinoarnations and nob 
take his chanoe with bonsis and bixds, or vogetables and. stoné, 

Though oquelly bolloving in Karma, yot Kapile meintains with much 
show of ronson and strength of argumont, his dootrine of Bhavanamayasar tra, 
A porson in his donthbed is ovortalcon with a Axed thought 5 if ho is » 
lover of house flosh, hig mind will bo vontored in a horse, aa that whon he 
dios, his astral body assumes the desired body of horso, In this way, a 
porson may baa vogue all his life, and yot oxcapo tho tormonts of aubjoot- 
ivo or objoctivo sufforing. In hig last momonts, his thoughts may ovoxtaleo 
Brakmea, Vishnu, Shiva or ony othor Deva, and suro onough ho goos there 
to roap happinoss. A. practico still provails in Bengal and othor countries 
to bawl out tho namo of Ganga, Nevain and Brahma into the oars of a 
dying porson ; to ono who is unacquainted with its signification it may 
aound wanocossary and orucl. But thore is a fixed object in viow, it 
mong tho momentous question of sending that person's soul to bo re. 
colyed in heaven, IF perchance, tho veiloration of nama doos.gome to: 
ocoupy his mind go as to bo moulded aftor it, if it would direct hig mind 
montally to worship or romombor his mantran givon by his spiritual pre 
ceptor, ho is saved from hell-lorments, ae 

‘The question of heaven and holl, is 2 volative existonca, Our’ anolinkt: a 
writers avo not very unanimous, Each suthor lias made amplo ntentjon 


12 + INTRODUCTION 


of thom, but there are othors who maintain quits an opposite dootrine, For 
inatance, heavon and hell aro for tho onjoymont of happiness or sulling of 
misory, But who fs to suffor? Lob this question, bo frst anaword, A 
Vedantin suys tho Atma ov sovonth priveiplo is ucither an agent ov 
inatrumont, he is passive, and doos no works, he isnoithor suljeot to vo-birth, 
consequently death cannot affoot him, avd ho is freo, therefore fo ik not 
subjeat to pleasure and pain Under suolt ciroumstances tho aldma is olomly 
neither responsible for the works perfarmod by tho Jive in his cavcor on 
earth, nor is it necessary for him to appear on tho day of judgment §o re- 
ovive his gentenoo—of eternal happiness or eternal demiation .in holl« 
fire, as taught: by the Christian Ohuroh, Onrs is much simploy rndenore 
reasonnble, Lt ia said, for enjoyment or sufforing, a body is vequiréd, nob 
the subtle astral body, but the physionl body which wo havo all got, honco \ 
i8 consequently follows, reincarnation is the scene of fruition as ib is for frosh 
avtiol, In this sense, thore is neither heavon nox hell beyond tho world. 
Heavon and hel} are in our own keaping, By turning tho mind awpy from ob- 
jects of sonsnous gratification, if wo live for othors, aboliyhing all ‘solfish ~ 
onds, gpd revorently perfom all virtuous actions, Wo do what is bog fox ,« 
wonl and frail man todo, The-reverso’éf what we havo just boon saying 
lendg to a lifo of ineffable misory innbxt. -Paistonco itsalf is admitiod aa @ 
twain condition in which both happinegs and misery ave tho unavoidable lot 
of al! and every one of us ;’x nian rolling in tiches attonded by sorvants in 
rich livery, living in a Style bofitting his rank and moans, courted and 
flattered by his friends and rolationg may apponr happy ta all of us, but 
you will find, that he isan frot as thisorable #8 On averago hinnan Doing 
without his advantages. Porhaps he is childless, or the slayo of an in 
aitinble thirst for acoumulating more wealth, or ho is t inisorablo wrgteh 
so far as health is concerned, or he may bo vor: 'y unfortunate in hiaNelfa 5 } 
nw ono loves him, none cares a straw for his | person, all his volutes a 
zo many parasites anxiously waiting for tho hour of death,” 89, | thing” 
thoy may be remembered in hig Inst will, guoh is tha rulé. Tote wo oan OX 
pget no unalloyed happiness j the poot’s dream of love ‘ond bhiag ‘are tog holy 
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to havo a place hore + our joumnoy through life ombraces » long poviod of 
timo, of which a parl goos in acquiring tho usual training td oxporionce to 
bolt us in this up-hill atrugglo j shothor part is apont in fulfilling Darwin'a 
law of survival of tho fittost, In this way, isspont tho bost part, landing ua 
now into the ladd of vofleotion, and deoripitudo, with hairs hoary silting ro- 
vorontly ag a crown for all tho stragglos wo had in tho past. Now if in all 
this, wo maittain an unflinching honesty,—honesty of word, dood andthought, 
wo avo thon moro than human. Show us tho man who will any that ho has 
been honost all his days, from tho time when ho arrived at yours of disoro- 
tion tnd Wo say’thnt ho isan oxoeption. No doubt thoro are mon, who aro 
fitito be worghipped in overy sense of tho word—men who havo retired from 
tha apt turmoil of an empty and deooitful world to study, golf, tg moditate 
on"thg mystio ‘ Ox,’ ov to dwoll in Samadhi. Thoso sngog or wisomon or 
“ooll them moro propeily thoosophists, guard our dostinies, a wide "range of 
philanthropy sotuates thom, nationality thoy now not, man is tho object 
of thoir solioitous caro, and to tonch and instruct is a favorito ocoupation 
with thom, Wo cannot say that tho world has becomo donuded of thom, 
buf thoir numbor is oxtromoly fow. Tho prosont writer has tho good for 
tuo {9 know one, who is his proooptor, aud ho oan haxdly oxproas his grati- 
tndo adoquatoly to Baba Purdumun Sing, § Sadhu Nirmala, 
» To voturn fron thig.digrossion to gut, bidjoot, we find it Inid down, that 
with doath we part yith ong Physionl body jude ag a Analo onata of its ooil. 
Que conceptions and Karma,rorhain impyesséd { incthe body oallod subtle or 
astral (dinga shartra) which is again subjootod to vo-incarnation. It is ovory- 
whovo tho uthnithous opinion thnt Ufo qglral body continues to como and 
go till omancipation, ‘This iy a vory, shadowy duplicate of tho gross 
body, and hos sovon{gon charnotoristio fentiiren, The five vital alve—-Pron 
and the rout j five sonsOLYy organsy—sightt, haaring ato. ; five organa of 
dotion—-hands, “Foot, mouth, anus and gonitalg, logothor with mind and 
intollodt [tho human soul and“énimal soul] constitulo the linga shari irae 
By the'practioa of Yogu it om Be projooted out ab a distonco from tha, 
physical body, whovover a Yo, ogee | wishes if to bo; in this way oven Nis 
notawal bugrlors offor 110 impodimont to ils passage, 
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The vender will find it montionod In lés propor place the neod of a oon. 
tinued residence with a Guru, supporting him by bogging and satis. 
fying him in all manner by doing monial sorvigos, nover troubling him 
evon for food but waiting to recoive whatever ho offers, nolthor arking 
for instruction but bidding his timo and ploasuro~-oven theao roquiro 
no ordinary amount of pationoo~by a pupil duly qualified for roosiving tho 
necessary instruction on Brakna Vidya, Undor those oiroumstancos, it 
48 onsy to conceive, why tho number of such qualified pupils havo beon 
gotting less and lesa day by day, Ono must leave the world to all intonta and 
purposes, and lead a life of absolute purity before ho can noquire that know- 
ledge. If it bo asked what is the nogonsity forknowlodgo? or if tho Jiva 
bo one with Brahma, and if tho natural folicity ond intelligonoo of the + 
Inttor be alike a part of the former, thore fs no ronson why a porson ia 
to mako such a sndrifice } or it may be argued, ag in common praotien, wo do 
not trouble ourselves any more concerning » thing already got; similarly 
the felicity of Brakma and destrvotion of misory being already, prosqt In 
the individual, thero does not oxist hny paramount nooessity for tho 
doquiggtion of knowledge, But tho, soply is, as “y Porson with g plooo of 
gold in his hand forgots about 7 ondvie soon to buy himadlf in jis wearoh, 
andwhon pointed out by’ gnothor, He recovers it to all intents and purposes, 
theugh it nevor left hia possession and he had it alvendy ; similarly the on- 
veloping or condenling power of Ignorance hides the poercoption of folicity -~ 
which naturally belongs to him and lmowledge alone onableg him to recover 
it. ‘Then again, that knowledge, as it is antagonistic to Tgnorancs, whioh 
Again is nothing more of less than, matter, destroys the motorinls ont of 
which the seed for ie: future body of the individual is to grow, honoo hoing 
removed from the fetters of conseoutive ro-births, ho will abldo for ovor 
in the Brahma whose sole essence is joy. Destruotion of griof is “engotly 
fought after by man, no matter whatéver may be his position, and 
asit cau only be effeoted by knowledge, we have hore another inoontivo. 
But it may be replied, that for every kind of misery there are partioular 
cone therefore the appl{oation of remodiag is equally oapable of destroying 

&. Cheasly, to say 80, 188 mistake, For instanog, modioing removos or quros. 
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grout many diseases, that is true Indoed ; but there is no oortainty that 
the diseaso would not return again in the life time of the individual; in the 
game manner pangs of hungor and thirst are romovod by a good dimer, and 
dvink, but there axe yat & good many misovios which rouse to bo dostrayed 
and thoro is no romody for thom, beyond knowledge, When a porson loses 
hig only son, his grief knows no bounds, and no remedy is moro potont to 
destroy hie ghicf save the knowledge, that his so-called son was noboly ; 
that it was « moro illusion which tied him in bonds of affection; that it 1 
the ordinary lot of humanity from which there can bo no oscape; that the 
world itself ia unreal and transient, and full of griof. 

We aro extromoly solfish: without on oxpootation of doriving sure 
bonoftt wo novor undortake a worl. ‘Tho authors of the Skastras undor- 
stood human chavaofor foo woll to allow ‘it to oscape tholr notive, hone 
wo find it mentioned thove are ‘four incentives,’ Of thom, Smocosslty’ is thd 
last, ‘That is to sny the necessity of studying tho Shastras is pointed out 
in all its bearings. . 

The philosophy of tho Vedantw ombraces two subjects, motaphysiog 
and physios, ‘Tho first has beon considered vin all ita agpoots, including a 
oritionl veviow of tho arguments of the other ogntonding systems, ‘point 
ing ouk thois mistake and ostablishing truth. In the yeaa of 
truth, a Vedantin’s analysis and mode of ar guing is simple "Ys it is con¥ine 
cing, Our author has wingaoked the whole Mgecund govexod by tho 
partisans of ospooial theories, and though he had ~Addod nothing, yot he 
had, by bringing tho argumonts togother i in ono place, rendorod ample 
sorvice to the causo ho reprosents, to deserve the gratitude of his rcadoiw 
In regard to tho latter ho ig rather rotioont, he dismisses tho subjoot with 
tho remark that tho world and its contonts are unreal, therefore desorve no 
especial or pixtioula: montion, Evidently ho could not havo dono justios 
to it, without ‘putting in another volume hofore the public, and- tho 
labor of the undertaking might have stoad in his way. ‘To ovory voligioug 
minded person, the physics arp unattracting. Even in tho present day, we 
find a conflict botween religion and acignos, The Church in tho Weat, had 
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reocived sevore wounds from the artillery brought in by scionco (physionl) 3 
theso wounds aro now being dressed up with onre and skill by hor custo.) 
dians—Bibliologists ; and the recent authorised translation of tho Ig 
Writ has beon purged of soveral very objectionable pointe. Jn this wa; 
fit in with tho facts of scientific evolution, the six days of the world shi 
occupied God to create it, ave said to cover an immonse space of time, W 
happily, are not Similarly placed. For we have our Brohini’s day anc 
might, that moans ‘time enough, and we have nothing to be ashamed off a 
Turning from Physids to Motaphysics, wo find a vast array of subjoots 
the sum total of which is t6 show tho illusory nature of all phonomona 
they ave therefore unreal. “Tho world and its’ comtontd’ ave relatively anc 
not absolutely false, ‘As in tho instance of an illusion of sight, whon ¢ 
person conocives the presence of a snake in a dark night, ina bit of straw 
fope, Sai tho so-called snake is discovered to bo falso' whow # light is 
brought to shew what thd thing Tying in front" ia, By the help of light, 
person Qerives the necessary knowledge of tho Fopo, of ‘nll its parts, 
when tho iftusion | is dispelled, Similarly tho illustén of the world is only 
xemoved by & thorough knowledge of Solf, who-is no othor but Brakma 
In the foregoing instance, the reality of the sito of the snako, the rope 
itself, is not at all deniod ; on tho othor hand, everywhero it is maintained 
as Something substantial, Beoause without a site there oan bo no illusion. 
Tn the absenoo of the'rope thera can bo no mistake of “Wwonsalecaneedttn titer 
words, we must have something resting on the background, so to sponk, 
on which to superimpose or project through a fovoe of ignorance the nooas: 
Bary mistake ox illusion, In the onse of the world and ita contents, what 
we objectively vecognize through tho medium “of the several sonsory ox 
gans aro so far redl, having an objective oxistenco with tho usual 
form, taste, touch, &c., but they are non-eternal, and it is an illusion to 
consider them otherwise, for thore is only one ontity of that natufo and 
“hat i is Brahma. Now i in vogord to our body, wo aro apt to, confound it 
and thp several orgens of souse, &o., with solf, It is the businoss of meta. 


: physics to establish a correct knowledge of Self, and to show that the ' 
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boty is not Self, Neither aro tho organs of sonse, the vital airs, nor the 
mind come undor that category. They hay beon fully dealt upon and 
with the help ofthe foot-nolts, the reader will have enough to clear his 
mind of preconcoived and'incorract dons, ‘Therefore wo need not bai for 
considering thom in thig place. “All our senso 9 perceptions avo illusions,” 

This Yoquivos.a proof and we have in Agtronomy a trite illustration, Stars 
axa classified according to theit magnitude,, The highor aro placed i in the 
agconding scale, while the lower ones are nethermiost. A stor of the fifth 
magnitude will.mako its ray of light appear in the carth at on immense 
distanoo of timo; all the time the light hag boon trayelling with its 
acoustomed velooity to reach our globe, and the teleasope can find its site 
nowhere ; the rationale ia, by thg time it reaches ua, the star itself is lost, 
Now here we have a ray of light coming from a body thot was existing in 
tho time when thoy light startgd on its onward jotiuey;, 5 bnt since thon, 
the Inw of chango"has so ee upon matter, that the star is fost in tho 


inflnity of space, ine 
'To conngot happtioss and misory with Bolf is a common inistako, 


univorsnlly prosont, ~Wo find it commonly said by all clases of persons, and 
Uhovo ia hardly nny oxooption “I am vory miserable” “IIo is very happy.” 
Those avo a fow of the. instamces in common use daily with all individuals 
according to thoir oxporionca of grief or happinoss, “Opinions are digided 
nooording to tho sevoynl Schools of Hastern Motaphyalolons, Fromatha 
Vodantinis standpoint happiness and thisery dro oronted by Jiva,~—upon iio 
relations oreated by him. They are not Iswar’s productions, For instance, 
a fathor haa his son residing abroad on foreign sorvico, his neighbour has 
also one of his sons in asimilar sorvioo, distant from home. Now whon the 
father of tho first son, receives intelligence of the demise of his son, hy o person, 
returning from that coyntry, hy is oxtromely dopreased and his grief knows 110 
bounds ; similarly that othor fathor is olated with tho information that his 
sou was doing well and intondod shortly to rotiwn homo laden with woalth, 
accompanied by a large votinue; hut the fact is othorwise, his son was ac. 
“ually ond, whilo that other son was voty prosperous,” Bué tho ‘man who 


18 INTRODUCTION. : 


gave the wrong information owod 2 grudga to the family ond that ia why 
he put the father into wnnecessary grief, but when tho mail brings tho 
good tidings, in the hond-weiting of the absont son hitherto tdlen for dond, 
” his father fs extremely delighted, Thus wo find; that the relationship of 
the first father with his gon artificially oveated by him, is tha souroo of 
his grief and happiness. If the son were tho seat of such griof ond happi- 
ness, then for every son, ench father would feel pleasure or pafa, but that 
ig not the onse, But how ig this relationship .artificinlly croatod ? By 
the internal organ, It may be argued the ties of affvotion ave natural 
and it is improper to tall them artificial, Tor throughout naturo wo, find 
even in the lower animals the some feelings for thoir young ones, ‘That 
indeed is correct, Rut what is here sought to be conveyed amounts to 
this :—Jewara's creations are natural. While those of a Jiva aro avtifiolal 
or imaginary, ‘Ie Iswarg would haye oreated happiness in those who aro 
called sons, another father would have felt oqually for all sous of gthoy 
persons equally with his own, Thug then, an imaginary conneotion oy 
relationship created by Jive in hig internal organ through tho modium of 
Maya, leads him to be a sourog of hia own misory,, Tho conclusion is 
therefere evident, that all objects have noithor pleasure nor pain in thom j 
but what pleasure or pain wo vainly attribute to them is duo to oun igno- 
ranqe. ‘This can only be rondered plain by examplo. Wonalth ig gonoxally 
believed to be a source of happiness, If it wero so, all porsona having 
wealth ought to hayo been happy. But is this veuly tho onso # By no 

means, 
We all know how fireflies are attracted in autuma to the light 


of a lamp, they dance and frink, hovoy and fall into the fire, you onnnot kaop 
them off; to them it ig 4 pleasure thy 


were endowed with such Pleasing FC 


8 to be prosent noar the fire. If fire 
ntimenta ov say happinoss, overyons 
would havo likewise felt it In the cold winter with a bitter frost, and 
sharp winds blowing, it is indeed extremely pleasant to sit by tho fireside, 
but When’ the.dogdays come 
think of Fixg; 


and the hot blasta try our nerves, We nover 
We avoid it and Sour water ; this should not be if any aubicot 
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had In it tho particles of happinoss on misory, Tho rationale according to 
tho Sidhant? is, when a fivofly is notuated with a dosito of touching fire, 
ils Boadht loses its ohangibility, and by 9 yolationship with i¢ and dosire, 
it is made steady, when perception of happiness is realized, When a por- 
son desires for an objact, a relation ig established between his desire and 
the intemal organ, it loses ‘its unsteadiness, and therefore he oognises 
folicity. Thus wo find happiness is not situated in a subject; tho same 
thing may be a source of happiness in some and pain in others, We all 
know the function of the internal organ is never fixed, or steady, it is ever 
changing aocording to the aubject which demands its attention : it is 
therofore said to be subject to birth and death. But knowledge is not so. 
What is knowlodge t This is tho subject of Vedanta, Knowledge is 
Rel. That is the shortest and bost answer, But if, may be argued, know- 
lodge is only an attribute or quality of Self, through which he discovers” 
all objects. “In that case the question is whethor that knowledge is eter. 
nal or transiont? If tho anawor be in the affymative that will esteblish 
Self and knowledge idontically the samo. For Solf is otornal and not-self 
Non-otomal, Thorofore to say Knowledge fs eternal bringa it in the same 
calogory with Self, You cannot regard knowledge asa distinct substance 
from Self, in that onse it will bo non-atornal ; so that to speak of knowledge 
ag otornal and yot distinot from Self, will be oloarly impossible as indionting 
oxiatoneo of propertiog diveotly opposed to ore another, If on the ottier 
hand it bo contended, knowledge is nobnelf ‘Notaelf’ is insentiont, 
and dovoid of intelligonco, ns for instanoo ‘a jax,’ It is non-otornal 
too, Beonuse when a thing is non-oternal it is insentiont. Therefore 
knowledgo cannot be maintained with any show of reason to he non-oternal; 
an tho othor hand 4 is eternal. But thore is only one substance that is 
oternal and secondloss and that is Solf or Brahma therefore knowledge fs 
idontioal with Self Apart from what wo have beon saying there are other 
considorations loading to tho same conolusion, For instauos, a quolity of 
& substance may or may nob bo prosont all along, Tt may appoax in % 
subsoquont state of developmont, remain for a short timo, thon disoppoar. ‘ 
. 
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We find this notably in lowors and fruits, ‘The vich juico and swootness 
of soyernd edible vavioties of fruits ave only produced in a subsequent silage of 
devolopmont whon they are xipening. In the prior stages thoso qualities 
wore absent, as thoy will disappear when over ripe, ‘Therefore starting 
with those promises, if knowledge wove a quolity of Golf, he would be somo- 
times conscious and at othors unconscious, at lonst his quality will ho 
short-lived 4 4, transiont. But since knowlodgo is otornal in duration, 
his resemblanca with Self is complete, * 

What continues in all conditions of timo is called etornnl. Wo havo 
only three divisions of time—waking, droaming, and profound slumber, In 
all these states knowledge continues. Even in the condition of profound 
slumber the continuance of knowledgo is proved by individual exporionca 
of felicity, A person on rising from sleep oxolaims “I was slooping happily, 
I knew nothing thon,” This should nevor follow, if thoro is no notual 
perception of felicity, and the subsequent remembrance is a trot of positive 
knowledge ; for an unknown thing novor crosses the momory, ‘Tho sonsory 
organs haya no yolation with knowledge, For in that sloop, tho sonsos 
aro at perfect obeynnae ; they coaso to ony on thei functions yot thoro 
is no Absonce of knowledge, Thus thon knowledgo is oternal and as Soll 
never oxists without it, they aro thorefore one, 

° The ‘nocossity’ for knowledge is emancipation, Works and devotion 
ard quite poworloss in that way, they may lead ton better abode but they 
onnnot make a person fires from futuro re-births, Thoro aro various opi- 
vious on the subject : but from a Vedantin's view there can bo no frocdom 

‘om metempsyohosis without knowledge, so o theosophist hag nothing 
ropor for him to do. Ie is boyond tho palo of works and dovotion, 
Chey are only tho nethormost runga by which tho top of tho Inddor is to 
be reached. Good works make the mind puro, aud removo its blomishes, 
dovotion helps to make it steady, they ave therefore only “means to tho 
requisition of knowledge, All works ave undertaken with o distinot dosivo 
if reaping their benefits hereafter, That means ro-birth, but a thoosophist 
as no dosive of continuing his oxistonco; ho abstaing from Karma, Uo 
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waits ouly to see his cup of fructosoont works—whioh havo already com. 
moneood to boar fruit, and havo producod. his presont oxistonco—drainod ; 
he is no hurry about it, he does not wish for his death to como at onca 
and make him fro, but' patiently abides hia timo, Prior to knowlodge, 
whatevor gots ho had undertaken, and what havo alveady been done 
cannot produce any moro fiuits, for they are destroyed by it. It is 
for inouloating thia grond truth that wo find on omphatic mention in all 
treatises dealing on the Vedanta, that a wise person has no more need of 
works and devotion, whon he has obtained a thorough knowledge of Self ; 
os a vosult of that, he exolaims “Iam Brahma” Justas 0 torch is extin- 
guishod by a travollor whon ho arrives at tho door of his own house, or 
as tho husk is thrown away after the grains have been gathered, 

Ié will thus be found, that knowledge and works with devotion are 
naturally opposed to enoh other, For which tho former brings on omam 
cipation, tho lattor on objective oxistonoo in a botter sphero, or its 
vovorso, according to tho morit of the works and tho dignity of tho objoot 
worshipped, It romains also Lo bo obsorved that with thoyough knowledge, 
cotions avo incompatible, Why? Beonuse Self is regarded by a porson 
ongagod in works, ag an agent aud instrument, Io is apt to exoleih 
am doing virtuous notions and thoir fruits must be my portion.” A wise 
porson has no such dosive, ho is dovoid of virtue and vice, happiness dud 
misery, and ho knowa Solf is unconditioned, the Absolute, Brahma. As 


r vogards devotion, a theosophist knows not any distinction of worshipper and 


the object worshipped. IIe knows ovorywhere thero is the same play of 
that ono Intelligonoe which is nothing moro ot less than Brahma. ence 
ho has no inclination for dovotion, ‘To look upon Self as subject to the 
bondago of futuro ro-births is tho groatest of all mistakes, which kuowlodge 
only dispels. And in this, thoro is nothing unique; for as wo havo had 
occasion to monlion, just ag n snake is romoved from a rope, whon itis 
Cally known, so knowledge of Self ostablishes his oneness with Brahma, and? 
ho is etornal and free, As for the destruction of tho snake, knowledgo ‘of 
tha yopo dono is onough, for tho purpose, so in vogard” to emancipation, 
i » << 


a . INTRODUCTION. 


knowledge of Self alone is capable of bringing it about, and there is nd 
need of works and devotion, In the Shastras, knowledge is called oman- 
cipation. It means, knowledge alone is a souroo of release, And works 
and devotion are not included in it, , 

At first sight, one is bewildored to find works, (good, of course) and 
devotion are helpless. They are helpless in cutting off the chain of conse- 
cutive re-biiths. That is in strict accordance to the Kamnaia Law which 
knows no exception, Because every action must produce a fruit; tho 
moritorious works in this way bear good fruits, which a person to enjoy 
must veincarnate in a bettor sphore ; after their consummation he is kurlod 
baok into an earthly existence, to reap what he had sown in the past. Simi- 
lly the bad works lead to » nether sphere. Works and devotion aro 
amply means to knowledge. If it be anid, no theosophist in that case, can 
ever succeed in attaining emancipation, Prior to his knowledge ho had 
boon engaged in devotion and good works, and they must necessarily aub- 
jeot him to ve-births, The reply is, thore is no need for that; save and 
beyond the § fiuctescent works’ which have commenced to bear fruit, and 
whioh terminate with the present life of the individual, knowledge is capa. 
ble of extinguishing the soods of past karma which ave to fruotify hoxonttor, 
The natural acts of onting and sleeping, and satisfying tho natural calls 
are a matter of habit, they cause him no injury. Beonuse thore ig an 
absence of desire in him, In other words, he is never desirous of onting 
this or that, or discarding another, makes no choice of his bed. It would 
thus appear that desire plays no insignificant part oithor in our present or 
in determining tho future life. But opinions are divided, and the ronder will 
find the argumonts for and against, in tho usual placo. In connection with 
this subjeot, 1t is worth mentioning, thero are two extreme viows advocated 
by their .espective pai tisans, oz, :—Restraint and Tmmunity from roatraint, 
The learned author of the Panchadast upholds tho first, as there are others 
“of equal authority maintaining the latter viow, 

In the Brihadaranyakopanishad wo find it mentioned, a theosophtat 
liberstod In life is absolved fiom works good and bad, unsoiled by sinful 
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works, uninjured by “what ho has done and left undone, Anondagisi 
says i The theosophist so long as ho livos may do good and ovil as ho 
chooses and inowrno stain, such is tho officionoy of knowledge. Tho com 
montator of the Vedaniasara Neisinhe Sornsvati voviows ‘it in tho 
following words ;—Somo one may say, it will follow from this that the 
thoosophist is at liborty to aot as he chooses, that ho can aot as ho likes, 
cannot be donied in tho prosenco of texts of Revelation, traditionary texts 
and argumonts like these ‘not by matricide, not by paricide.’ ‘Io that 
does not identify not-self with self, whose innor faculty is unsullicd,—he, 
though ho slay these people, neither slays them, nov is slain,’ He that 
knows the truth is sullied neithor by good actions nor by ovil actions,’.,.... 
Tu angwor to all this wo reply; True, but as these texts avo only oulogistic 
of the theosephist; it is not intended that ho should thus act.” Thus thon, 
we find the supporters of Immunity from restraint basing thoiy authority 
on the Vedas and Upanishads advoonto Vathestacharana, forgetting tho 
impossibility of such froodom of action in a person who has acquired tho 
supromo wisdom. ° 

Troquent montion has boon mado of Illusion, and it requiros a pasa 
ing notice hofore wo close, ‘Lhe source of an illusion is ignorance, A: trite 
oxamplo is to mistake a ropo for a snake, But it may bo asked, how is it 
produced, ‘Thore aro sovorel ways to account for il For instanos, a 
Natyayika would say a person must have the impression of a snake scon ‘in 
a provions poriod of timo, and a defect in his sight. Given thoso two con- 
ditions and the snake illusion is suvo to follow, In othor words, when a 
porson hag seon @ veal snalo in tho past, its impression comaing over aflor- 
words, it may be roused by the stimulus of an objoot rosombling it, or by 
tho fovoe of words adequately ropresonting it, so that in tho dark whon ho 
comos aovoss a bit of string, that stimulates tho dormant impression of a 
snake seon in the distant past and ho fancics he has a annko in font of 
him, whioh ho avoids oithor by running away, or avoiding it anyhow ; on 
ho may havo dofective vision and that also brings it about, But on tho otlior 
hand, it cannot bo urged that a person whose sight is gootl, is not lidblo to 
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bo the subjoot of a similar illusion ; therefore thia view is not 9 correst one, 
‘The Vedantin accounts for it in quito » differont way. Ilis mothod is 
called. Tho indesoribablo”” In tho visiblo perseption of an object, the 
internal organ plays an important part. When ‘a substance is soon, its 
cognition tales place by the internal organ establishing a connection with 
the object through the sonso of vision ; thon it assumes the shapo of the 
object to be cognized, drives away tho ignorance resting on it, And ot tho 
same time illuminates or cognizes it, “ The stook illustration of this 
is that of water flowing from a well or tank by means of a narrow open 
channel, emptying itself into the square beds with raised edges into whioh a 
field is sometimes divided, for the purpose of irrigation, and assiiming tho 
shape of those beds, ‘The illuminated intornal organ is tho wator, and tho 
operation is called an evolution or modification of that organ.” In tho 
éase of an illusion when a rope is mistaken for a snake, the function of the 
internal organ projeoted by the eyes, establishos a connection, with it, 
but the obstacles or defoots as they aro onlled (darkness otc.) do not des 
termine the modification of that organ, 98 to mako it assume tho shapo of 
tho rope, consequently its envelopment of ignorance coutinuos to bo prosont. 
No srmke is astually crontod in it, for if it woro so, ® light brought to 
discover what the thing lying in front is, discovers no more snake, but only 
8 bat of string ; this should not bo ; therefore wo find, knowledgo of a rope is 
art obstacle to the oxistence of a snake: so long as wo do not know it to ba 
60, the snake created or superimposed on it, by tho force of ignoranco, exists 
to all intents and purposes (relatively though) to the individual subject to 
that (illusion, Thon again, it cannot be said, uo snake exists in the 

ope, for on appealing to individual exporience, it will bo found, thet in all 
such inslances mon have been known to behave exactly as thoy would, if 
they had a veal snake before them, Since therefore you cannot particnlarize 

one way or the other, “ Snake is or is not oxistont” it iw culled « indos- 

‘ovibable, It is a modification of ignoranos, or bottor still, its changed 

condition, 'Thovo are two causes at work for its production and discovery, 

Tts formal onuse & the particle of oxteinal ignovance situated on the rope 
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which transforms it into a snake, whilo tho particle of ignorance situated on 
Intelligenco discovers {t in that changed condition, 

Dho othor doctrines of illusion need not dotain us, os tho roador will 
find them amply mentioned and argued with all tho rosourecs of our 
author's vast erudition, Illusion and knowledgo aro opposed to cnoh other. 
Illusion is & modification of the dark quality of Ignorance, while knowledgo 
is a modifidation of its good quality, which is light itsclf, Thore can bo 
no illusion after knowledge has once arison, 

The student of Self-knowledge is to mould his intemal organ into 
the modification of Brahma, Now, modification signifies assuming the 
shape of in object, In tho caso of formloss Brahma, how oan thought bo 
moulded after it, This ig a question that is easily mot. What is meant, 
implies no contradiction ; you aro constantly to dwell upon non-duality of 
Self and Brahma, and when thot has beonsfirmly fixed in your mind, by 
ropeated practice, you aro indissolutely one with the subject of your 
thought, Tn this way, “Iam Brahma” is tho some of knowledge and 
height of folloity, Whon that has been fully realized, thoro is no moro 
any hankoring left aftoy matorial comforts ; pleasure and pain, hunger and 
thivet, hont and cold,—-nay the most advorso civoumstances will fail,to un- 
yuflo the calm equanimity ofa fhoo radiant with bentifio light. Various 
avo the moans of arriving at this knowledgo, The usual moans ‘ Disori- 
nation,’ ‘Indifferenso’ eto, only pavo tho way to it; constant study, hony- 
ing the precepts of a Guru yorsed in Brahma Jnana, considorntion and 
profoind contemplation aro the chief factors, Yoga is o sort of Solf-training 
that holps to make tho mind wnwavoring and stondy, and loads to tho 
sama goal finally, All our Shastras, how muchsoovor thoy may diffor 
in theory, ave ontively of ono nocord so far as Afuhdé is concerned ; their 
processes may differ, but tho finality is everywhere the samo, In this way, 
that ataunols advocate of Materialism, Kapila, secs no neoossity of dis- 
carding final digonthrallmont from consoautive re-births. With him, Pra 
bit Sathyathar ig suprome knowledge. ‘Tho ordinary dosoviption of know- 
lodge auswora not tho sengo in which wo have usqLit, An. ignorant 
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person is called one who has a concoit for his hody ; ono may bo a man of 
vast reading, yot so long as ho mistakes Solf with this or that, his physioal 
body or tho sonsory organs, he -must como under tho category of tho 
ignorant, Because he can no more be freed till his mistake or illusion is 
cleared away, Thug we find the ignorant and ,the wise ate the respootive 
seats of bondage and emancipation ; for the first is marked with desire, whilo 
the last is perfootly indifforont. Tho potency of desire ove shakes © 
man of firm intellect, and whatever indifforonce he may have, is put to 
fn extreme strotch, so that he has always to koop a thorough watch, to 
mount guard on the doorway of his antakaran, is dosiro may unruflle 
him momentauily, but the firm knowledge which he has acquired tan pover 
bring back the porooption of reality in what ho has once digcovored to bo 
unreal, Ho knows phonomona are unreal, material comforts cqually so ; 
unlike a dull person, whon he'shows an indifforonco for worldly goods, at 
best, it is but an invisible knowledgo of their unreality and not a visible 
perception ; or it may havo boon brought about by the presoneo of dofecta, 
do that, no sooner the dofect is removed he is aftor them again, bont move for 
the accumulation of riches, But the indifference of tho wise is caused by tho 
visiblo perception of unreality, and if over ho shows any truo regard for thom, 
that unveality is removed for the time boing, but it cannot continue over 
ofteryvards. Just asa sneko is removed, whon the rope is discovorod, and 
thoxo is not a possibility of its boing mistaken again, Thus thon, as a wiso 
man nover becomes & subject of illusion aftor he has once discovorod it, 
his indifferonce is therefore called firm. Whoreas in tho ignorant, his 
indifference is apt to come and go, henoo it is said to be produood by the 
presence of defects, That isto sny, just as a person aftor coitus fools an 
aversion for a foméle and is oxtromely indifferent to her, so in 
wonlth and riches there are defects too, which produce indifforonco for tho timo 
being, till a person is re-ngitated with a desire of acquisition, Tho ignorant 
Jogk upon their self as a mino of affliction, while thoosophist looks upon 
hint as one with Brahma whose xole essonco is joy. But for such knowledge 
to arise, -there arg-geveral grades Wonco it is anid to bo ordinary and 
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partioulay, Now the particular yarloty comes aftor ordinary knowlodgo, 
by means of what aro called Indications, In comprehending tho trangcon- 
dontal phrases “That art Thou,” and thoir like, the meaning can only bo 
oloared by Indication of ‘abandoning » part of the monning ; for instance 
¢ That! rofors to Brahma and ‘Thow’ Jiva. Tho proposition is to prove their 
idontity, But thoro is o conflicting clomont in thelr composition, for both 
aro Intolligenco, yot ono is marked with visibility, and tho othor with 
invisibility, thorofore by doloting thom from both sides of tho equation, wo 
have Intelligence equal to Intelligonce, 

Tho roador will constantly meot with tha words Tntolligenco and Con- 
sciousness, Self and not-self, Being and non-being., They require a passing 
notica, From a Vedantin’s standpoint, thore is ono Intolligence pervading 
everywhore ; no mattor a thing may be insontiont,—a bit of stono for ins- 
tanoo, yet it is provaded by it, and that is Brahma; our noxt word is 
only another namo for it Modorn scionco traces in all substances tho 
prosonce of a subtle force callod Odyle, Tt was first discovored by Ricohen- 
bach, who wrote a trontise on tho subjoot bus only to bo laughed at, Tn his 
oxporimonta, very carefully conducted and including large body of motals 
motalloids and olhor substances, ho had found tho presonco of maguotism 
aufficiont to influonco o sonsitive, It is ovorywhore prosont. Wo hava 
theroforo suMoiont grounds based on sdionce to connect intolligenco avith 


bodies, appearing to all intents aud purposes a mags of ingontionoy,’ 


Solf and Aéma ave synonymous, thoy rofor to tho principle of individuality 
tho perooption of “IT am I’ Io is ‘oxistonco,’ ‘intelligonco’ and 
‘bliss.’ What is uncreated and aternal is called ‘being’ or ‘oxigtones.’ Not- 
solf includos all othor objcots—in short phonomona; whilo self isnoumone, 
‘Non-boing’ is tho opposito of ‘boing.’ Tt signifies unreality, What is not 
etornal is callod unreal. Therefore as tho world wo live in, with its contonta, 
avo liable to destruction, they aro unroal, while self alone is ron. 
Dostiuction of the world is callod ‘pralay’ as Mahapralay moans total 
‘dostruction, But in roforence to it, opinfons aro divided, The gonoral 
beliof is that no such total destruction over lappome, and to have 
Sankhyakar's provost against it, 
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It was not intended that the whole ground covored by the accompany: 


ing work should figure in this preliminary notice. Woe had touched on the 


main fentures of the Vedantic Doctrine to impart an idon of its philosophy 
and help the reader to form correct notions of the téchnioal torms, with which 
every philosophy worth the namo must necessarily abound ; and in this, we 
believe, we have done our bost to succeed, It cannot bo too often repeated 
that the subjeot is as vast as it is important, and requires 0 pationt study, 
There is much to profit by, and a great deal more, To sucoced in mastor- 
ing it, will depend a great deal on the personal ondenyour and the amount 
of labour and time spont, 

And in thus binging to a close, wo cannot but acknowledgo with 
thanks the valuable assistance reocived from Babu TIocoralal Dhole of 
Caloutta, for the labour devoted in correcting tho proofs os they wero 
passing through the press nnd oxpediting its publication, Labour of 
a anxious professional worl loaves little inclination for continued literary 
effort and that will account for any shortcomings, so far og its English 
version is concernod. Wo had aimed at correctness more than boauty 
of diction, and have followed tho text closely and fnithfully, 
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ON TIE ASCERTAINMENT OF REALITY AND 
THE IAPPINESS IT YIELDS, 


INTRODUCTORY STANZA: 


I am* that pure and infinite Self, who is bliss, cternal, manifested, all. 
porvading, and the substratum of all that has name and form 
Whom the intellect cannot discern but who discerns it,—imperishable, 
without a beginning—Ilari, Vishnu, Mahesh, Sun, Moon, Varun, 
Yom, Force, Dhanosh, Ganesh—-an objoct of meditation for devout 
sages everywhere, who is all kindnoss and consciousness, Lis asso 
ciato am I,” thus to consider Tim (as an associate) is illusion or 
false knowledge, Who Inows not him, confounds the objective world 
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*To ono acquainted with the modo of worship which o non-dtalisé 
adopts, tho introductory stanza needs no explanation. But it is other 
wise with the generality of :oaders, who may conoludo it an height 
of importinonco thus to raise one’s own Self to tho dignity of the Supreme 
Branma, the Absolute and Unknowable of Wostorn Pantheists, as the 
author evidently doos in tho opening lino, On this subject tho 
Panghadast (Book 1X. Vorso 73.) snys, “Self indicated by tho signs of 
blisa, sontionoy &o., is the Impaitito Buprome-Solf, I am that Soll? in 
thia way is ho to bo worshipped.” But then Brama is an impergonnlity, 
actionloss, without any attributes, yob to differontiata It by tho indi- 
cations of felicity, intelligence &o., may appear puzzling and incon 
aistont, inasmuch as it virtually amounts to an admission of poisonglily 
in impersonality, We find it distinctly laid down in all Veddnito works 
that this is noither inconsistent nor unauthonilative, “In tho Shariraka 
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for something real, in the same way as a snake is created in a chord ; 
but who looks the world as poisonous as a snako isa real knawer 
of Self—and such Self is to be recognized as actionless, pure and 
beautiful, To Him I offer my salutation, 


(Obs,)—What is eternal, blisa, Self-manifested, all-pervading 
and substrate of name and form. : 
Whom intellect cannot discern, but who discerns it. 
Tam that pure Self and infinite, 

(This is its paraphrase,] 

The purport is to establish non-duality, that is to say the Indi- 
vidual Spirit or Atmd is non-differont from the Univeradl Spirit, 
PARABRAHMA—tho Absolute, after the manner of tho transeon- 
dental Vedie phrase “That art Thou” or “I am Bramata” &, But 
that Suprome Self or Brahma has peculiar chartorising traits—his pre- 
dicate—which ave being sot forth as follows :—Ho is joy, self-manifest- 
_64, all-porvading and substrate of all that has namo and form, Moreovor 
intellect cannot discern him, but he discerns it, That is to say, the 
function of a word’s strength cannot influence the individual's intellect 
in such a manner as to help the cognition or porcoption of Brahma, 
but he can only be perccived by tho indications of a word acting 
upon the function of the intornal organ, A person whoso intolloct 
is fpulty and impure, cannot perceivo him, but one whoso intellect is 
pure and faultless discovers him, It is to bo understood from this 
interpretation, thal a person pure in intellect knows the Brahma 
not by the pervasion of the result, but by tho porvasion of tho 











Sutras (Ohap, ITI. Book IT, Vorso 11 and 83) Vyns oxpounds Brammta in 
the concluding portion of his chapter in that way, As a Pantheist, tho 
author is at perfect liberty, with right and consistoncy in his sido, to 
put his Brana in Hari, Vishnu, Mohosh, in shoré anywhoro and ovory- 
whers, For Brahma is hore a first Principlo nnd not a Porsonal God yas 
suoh it is everywhere prosont, and at all times; evyon the monnoxt tadpole 
that thrives in the smallest accumulation of water collected in a rond- 
aide ditch hos its § Panapranma equally with tho mightiost emporor that 
ay the mightiest nation on the surface of the carth, 
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modification of the internal organ, and as the light of a lamp discovers 
another object, tho modification of the intornal organ has nob a 
similar power of discovering the Brahma; but like a covered object 
discovered by breaking -the cover which conceals it, so by removing the 
ignoranco which rests on Brahma, It is discovored for its self-lumino- 
sity and thorefore Brakma stands in no need of the intelloct, Te is 
the discoyorer of all objects, conscquently Ho is said to bo not ao 
subject of discovery for the intellect, though He discerns it. 

In this manner is established his sclf-luminosity.* Moreover 
Brahma is pure and infinite. These aro the indications of differen- 
tiation, That is Lo say, if Brahma were only bliss, then it would be 
mistakor for matorial happiness, or with the property of felicily which 
a Naiydyika attributes to Sclf To provont such misconception, 


c 











* Tt is necdless to say the Commentator leaves tho matior quite wnex+ 
plained, By introducing a loarned motaphysical interprotation to a plain 
pieco of postry ho missos his way and is bewildered himself, But it neods 
clonving up honee wo subjoin our intorprotation as oxplained in the 
Veduntasara —" Mor whilst the nood of the pervasion by tho modification 
of tho Intornal organ is admitted, [for tho cognition of the voilod Bradme, 
ag of othor unknown object] tho neod of its pervading the result vd, tho 
unveiled Brahma is donlod, As it has beon said “Tor tho removal of 
tho Ignorance [rosting] on Braiaa, its porvasion by tho modifloation 
of the intornal organ is requisite ; but tho authors of tho Shastras diny 
that [in His cago] thero is nood of its porvading tho result.” Por, “As Brahma 
is solf-luminous, tho light [necessary for illuminating the jar &o,,] is not em- 
ployod [in is caso]. As Ifo iy sclf-luminous, no sooner has his envolop- 
ing darknoss of Lgnorance heen romoved by tho internal organ, IIo is re- 
vealed, and the reflection of intelligonce on the internal organ required 
for disgovering all inanimate objoots é&o., is hot noeded in {Lis caso, Tt 
may bo asked what is tho novegsily of creating such a subllo distinction? 
The reply is, Zrahma is rogarded noithor ax an object of cognition, nor n 
subjovt, Aovording lo tho Vspawra, cognition fallows only when tho intollect 
ov its voflogtod intolligonco assumes tho shape of tho objoct, (jar co.) it 
sooke to cogniso through the sight and othor sonsory organs. If Braknés 
wore a subject or object of cognition, a rolation will be orestod and relation 
alyays implios dualism, ILenoe Bratmc is knowledge inthe abstrabi, 
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the blissfulness of Brame is said to be elornal. Material happiness 
is non-eternal and the attribution of felicity to self is also non-otor- 
nal according to the Naiydyikas, If BRatta wore only cternal thon ag 
ether, time ive, are also rogarded in Nydya to be eternal, consoqtiontly 
there will be « pervasion of mistake, that is to say, Brahma would 
in that case be mistaken with ethor, time and tho rest. Honee 
with the eternal Brahma the indication of solf-luminosity: is added, 
because though ether is said to be otcrnal, yet its luminosity is not 
admitted in yaya, on the other hand, it is said to bo insen- 
tient, Thus then, coupling luminosity and blissfulness as indications of 
Brahma with Its clornal nature, all sources of fallacy and miscon- 
ception ave removed, For tho luminosily of the Sun, and the 
Juminosity of intelligence—a proporty of self—can lay no claim of 
identity with Brahma as they are transient ond non-clornal— 
[because the supporters of the transiont theory of intelligence, say 
all acts of consciousness follow like a continuous ciront of wator, 
in which a second conception succeeds a prior ono, and se on;] while 
Brahma is pervasion, The sun is luminous but that luminosity is 
finite and not all-pervading, A Naiydyika doos not admit the porva- 
sion of Self, but looks upon him as finite. In the samo way, the 
transient intelligence or consicousness is also rogardod as finite 
and not all-pervading. Therefore Brahma has been desoribed as solf- 
luminous and all-porvading. 

Tf you say Brahma is only all-porvading, then as thor (aka) 
or space, time, quartors &e., are similarly regarded in Nydyc, and 
as the different other schools (Prabhakar, Sunkhyu &e.,) pub a similar 
construction on the proportics of Golf, Prakriti &., thore is a likeli- 
hood of Brakma being mistaken with all and evory ono of them, honee 
to do away with such a misconception, Brakma's porvasion is coupled 
with ‘substrate’ That is to say, Ibis not only porvasion but substrate 
of every thing that oxists, [For name and form avo indications of 
creation.] 

. Now, ether and tho rest are pervasive, but they aro not the 
* sybstrate of namo and form, similarly a Vaiyaytha and Prabhaker 
regard Self (Aémd) to be pervasive, but they do nob admit him to 
be tho substinte of namo and form ; Kapila, lool upon his Prakriti 
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in a similar light of pervasion, bul nob as the substrate of all 
things thal have name and form. Thus then Ils difference is clearly 
established by the indications sol forth in the above manner, aud : 
thore is no chanco for & mistake or misconception, 

Simply to rogard Brahma as tho substiale of namo and form is 
open to misconcoption, inasmuch as the illusion of 4 snake in a chord 
produces koth name and form, which aro porfectly unreal, hanco ta 
prevent such o fallacy, ib is said to bo undiscornible by tho intellect 
but is the discoveror of that intellect 4.2, sel&luminous, Now coupling 
it with this one predicate (solf-luminous), perccludes all sources of 
mislake with other substances (sol up by the other sects) from the 
indications of Brahma, Morcover according to tho Veddénta, in the 
illusory croation or superimposition of a snako in a chord, tho 
substrate of the snake’s name and form is said to be tho intelligence 
associated with the rope and not tho rope itself’; and that only ordinary 
(ox gross) porecplion of the snake is produced for the time boing, 
to be removed aftor tho discovory of mistake, Yet evon hore, tho 
instance docs not clearly apply, because for the prosonco of that 
ono prodicate alroady indicated, with tho othor indications of Brahma 
‘undiscernible by the intellect’ &, 

Tf Brahma wore only admitted to bo solf-luminous, thon as there 
aro worshippors who rogard their objoct of worship as Solf (Atmd) 
in tho samo light, thoro is consequontly a mistake of Brakma with 
soli* To provent it, Brahma is said to be pure, Now thoso 
worshippors rogard Solf to bo solf-luminous, but thon ho has 
tho impuritios of Ignorance (Avidya) prosent in him, ‘Thus thon 








* To a non-dualisé who regards Bramta and Self to be non-difforent, 
what is moro propor than that mistake (as it is called hero) to be con- 
firmed, It is tho dictum of tho Vedanta, Upanishads and forms tho 
subject of tho present treatise, But the doctrine of non-duality is in 
tho opposite, divcotion, Solf is mistaken with Brana and taken for 
such, so thal no soparate cognition of Solf remains, ‘This is moant, 
Nothing was further from tho author's mind than to introduga’ a 
contradiction in tho opening paysago of his work, Ile has taken’ patina to 
establish non-dualiby and yot to introduce duality ig abstivd, . 
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by connecting tho self-luminosity of Brahma with purity, the 
apparent contradiction is cleared, If it be affirmed that Brahma 
is pure only, then a source of fallacy crops up, or according to 
Kapila, Aimd is rogarded as puro, “hence Brahma will be mistaken 
with Self, To preclude it, Brahmo hag another indication and that is 
infinite, Now the author of the Sankhya Philosophy docs not take 
Self to be infinite, hence this distinction is enough for the purpose 
of distinguishing Brakma from Self Time, placo, &., aro all consider- 
ed as indestructible in the Sankhya system, but all material substances 
dependent on them are prone to destruction, hence they are not 
infinite, But Brahma is infinite to the best senso of the torm, 
It depends not on time, place &,, hence indestructible. . 

Though for the purpose of removing all unnatural inforencos 
it may be remarked that the connection of two such prodicates as 
joy, eternal é&c,, is cnough, the introduction of several predicates hag 
been used to help an enquirer of truth, to know Brana by Its 
soveral indications from different standpoints, And, I am that 
BrauMa which has all those predicates, This is tho purport of 
the stanza, ’ 

Bub it may be alledged, thal in tho introduction, the usual vale. 
dictory address ought to be made oithor to Vishnu, Siva, or the other 
Devas, and to throw them into the shade and introduco Self in 
this mannor is impropor. That imputation is cleared in the follow. 
ing*vexse. 


“Trom Vishnu, Mahesh, it is an infinite succession 
To Law [nature] Sun, Moon, Varuna, Yama, Sakti, 
Dhanos and Ganes,” 


Like never ending sca, with its continuous train of waves, 
Vishnu, Mahes and the rest are all a continued succossion of Dovar, 
indicated by tho waves of the sca, and infinite too, and thoy aro cach 
and all’ of thom equally identical with mysclf, Thus then in praising 
Self they have alt been duly praised, and the impropristy of praising 
Solf is removed, 

But ‘it moy be said that Vishnu and Siva can properly bo looked 
upon as Tsware’s waves, and not of yours or your self, honco it is 
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necessary that the work Stust open with a praise of Iswara; as by 
watering tho roots of a tfee, its trunk and leaves aro all 
satiated, so by praising Iswara nlone, oll Devas are praised ; and by 
praising your individual Self, no praising of the Devas can follow. 
‘But there is no such apprehension, as will appear in the sequel, 
immediately, 


«That kind [God} who is omniscient, 
An object of contemplation for the wise, 
Whom to connect with an associate is false knowledgo,” 


That kind swara is contemplated by all devout sages and his 
associato of Muya is as unreal as a snake in a chord, or a city 
created in a dream, so that by seeking to praise him if Self be duly 
praised it applies to him, for to contrivo his differonce is only 
imaginary, 

But that Yewara yvosemblos the pure Brahma, and as you cannot 
claim an identity with It, consequontly it is proper that the Imporso- 
nal Bram (without attributes) be duly mentioned in tho introduce 
ty stanza, and by speaking well of It, all will bo equally praised, 
That cannot follow from praising yourself. But it is otherwigo, 


Without Its knowledge the world appears real. 

But like the knowledge of a rope removing the snake, —, 
Tis knowledge reduces tho world to nothing, . 
Aud Self is idontica} with It. 


As ignorance ofa rope produces a snako on it, which is removed 
when all the parts of that rope are fully known, so «full knowledge 
of Brauma reduces the objective world into its normal condition 
of unreality, [and there is no more any hankering left either for 
the world or its goods, and a man is so to speak, on the road to eman- 
cipation] nnd I am that Pure Bramaa. And there is no difference 
whatever potwoon them, when regarded in tho light of a part and 
whole, modified and modifier, ox worshippor and worshipped, And* 
in the absence of that difference, there is likewise a want of thé other 
subservient conditions or rolations viz, of cause, and luminosity ; 
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container, and contuined ; consequently any self is proved ta be with- 
out them, so that by praising Sclf, Bramara 1s duly praiacd. 

Now there is yet another difficulty :—You belong to the acet of 
Dadupwntis who are worshippers of Rantchandra and as such, it 
is very proper, that you should invoke a blessing from your guardian 
Deity, by duly propitiating him ‘with the nocessary praiso or valedic. 
tion, Fora satisfactory solution of this point the concluding lines 
of the yerse* say :— 


“One must wants good perception and have good deeds 
to worship Ram without motive, 
Tam that Ram and him I offer my reyorence,” 


Thab Ram, who is only to be worshipped by good deeds por- 
formed without a motive of reward oither here or horeafter, (whon 
only can a person have hig porcoption cleared in a mannor, as 
to perceive him) is non-differenb from myself, hence in the absence 
of an object of worship or of devotion, to whom am I to offer my 
reverence ? that is why I pay my respects to no one, Or it means :— 
A person who for a clear porcoption of the Supremo Brana hag 
served Ram with good actions without any aim of being benefitod, 
and whose self is non-different from PanapramMa, has no othor object 
for his reverence, as all are included in his Solf, who is tho abid- 
ing intelligence; and in the absenco of such another object different 
from Salf, no proper worship can be tended to it, 


(f Sat anaeneeat ppt chttnenfinensineninenaes npn yetenitinc ini ngemveeateonprve 
** TWifth couplet, + This word is neuter, 
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REMARKS PREFATORY, 


Tho Sutras, their Commentaries, and other works in Sanscrit, 
There are many and several ; 

Yet Ispeak in vernacular 

For them, who aro dull in intellect. 


Though tho Sanscrit is replete with the Vedanta, Sidhania and 
similar other works, yet the present ono cannot bo termed futile, 
inasmuch as, persons of dull intellect will fail to profit by the 
instruction imparted in tho learned language, whilo no auch appre- 
hension needs bo ontortaimed with regard to “ Viowan Sagar,” as 
it is written in the vernacular, which mon of ordinary calibro shall 
bo able to comprehend. Hence for them it is usoful, 


By poots many works have been written in vernacular, 
Well known are thoy in the world. 

But without seeing tho Vichan Sagar 

Doubts cannot bo dispelled, 


a 

And, so faras language is concerned, there may be many other 
works lilee it, but nono of them can remove the doubts concerning the 
Reality—Self—which the “ Viertar Sagar” alone is capable of doing, 
For, sovoral of the authors have written thoir works after hearing, 
and are therefore full of errors; besides, in some placos, they impart 
instruction in direct antagonism to tho sacred writings, owing to thoir 
author's inability to comprehond their real signification, as for instance 
the work known as Punchbhabha. Then again, there are othors, 
who havo written with a partial knowledge of tho sarced writings 
such as Abra Bodh, Tlence they ave quite incompetont to lear 
away tho doubts in regard to the (Aémd) Spirit or seventh priu- 
ciple in man, While thero aro others, who have nob thoroughly 
adopted tho method of the Vedanta. Moreover, the prosent work 

2 : 
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is complete in itself, it follows the Vedanta text clogoly, and is no- 
where opposed to it, It deals particularly on subjects that help 
knowledge of Self, hence ib is unlike the rest in the vernacular 
(bhakha), but superior to them all. , 
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SECTION I. 


{Trrus having the Vedanta doctrine for its subject, tho present 
work is moved by similar considerations. Without them, a seeker 
of knowledge will have no inclination for the work, honce I proceod 
to consider them, These are:— 

LE The qualified person ov fit veasel (adhihart.) 

II. The relation (swmbandha,) 

TI. The subject (vishaya.) 

TY. The necossity to dispel ignorance concerning the non-duality 
to be demonstrated, and to acquire tho blissfulnesy of 
Brahma (prayojana.) 

There ave threo defects in all subjects of tho ‘internal organ’ 
(Antakavana) namely mal, vikshepa, and avarna,  Abstoining 
the mind from works done with a desire of roward, will cleanso it 
of all impuritios (mut). 

‘Dovotional exercises’ (xepashane) will romova misapprehension 
(vikshepa) ; and knowledge, concoalmend or want of apprelion- 
sion (avarnd.) i 


One froo from impurity and misapprehension, 
Bub only ignorant, 

Who is possesaod of all tho means, 

Is called, a person qualified (in intellect), 


J, The ‘qualified individual’ is a person, who by tho porforming 
of actions without a motive of reward, and dovotional .exoy- 
cises, have got vid ofall impurities, (mat) and misapprehonsion, 
(vikskepa) and who is subject of one ignorance call ih 
(avcrna) concealment or wanb of apprehension, and ondowed 
with the four means of knowledge, 

The ‘four means’ (sadhana) are — 


12 VICHAR SAGAR, 


(L) Discrimination between things eternal and non-otorual, ie, 
transient (vuelta). 

(2) Indifference to the enjoyment of reward i in this life or the 
next, (Vyrag), 

(3.) Possession of quiescence, self-res raint, faith, concentration, 
abstinence, and endurance ; (khat sampati) and ; 

(4) Desire for emancipation, 

(4) Discrimination between eternal and non-eternal is to know 
Self to be eternal, imporishable, and actionless, and is the only subs- 
tance of his kind, while the objective world is non-eternal and perish- 
able ; that is to say, antagonistic in nature to Self’ It is the basis of 
the other ‘means ;’ for ‘indifference’ and the rest are produced from it, 
(without it, they are absent,) hence it is the source or cause of the 
other ‘means’ fiom ‘indifference’ to ‘emancipation.’ 

A sage acquainted with the drift of the Vedas, calls him ‘indiffer- 
ent? who bent on the attainment of a Brau, discards all othor 
things for thoy prevent his wish being realized. 

(2.) Indifference to the enjoyment of reward in this life ov the 
next, This consists in an utter disregard for enjoyments oithor in 
this life or the next, For as shown in the Vedas they are the 
products of actions, and actions are non-eternal, henco such onjoyments, 
be it nectar or tho blissful abode of heaven, must necossarily bo of 
short duration, [and with their cessation or destruction, the indivi- 
dual will be hurled to re-births), all wiso men therefore discard them. 

(3.) Quiescence, Self-restraint and the four other substances are—~ 

(a) Quiescence, (sama.) 

(b) Self-regtraint, (deme) 

(c.) Faith, (sradha,) 

(d.) Concentration of thought, (semadhana.) 

(e) Abstinence, (uparcétt) and; 

(f£) Endurance, (titiksha.) 

[They are now being defined] :— 

, (&) Quiescence or passivity (sama) is to keep thownind aloof 
from subjects which stand in the way of attaining knowledge of 
Self; one possessed of it ig called tranquil, 

(6) Self-restraint (dwma) consists in the restraining of the 
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external organs of senso, and a person who has so subdued his senses 
is justly called an intellectual hero, 

(o.) Faith (sradha) is to believe the uttcrances of tho Vodas 
and one’s Spiritual preceptor, 

(¢.) Concentration of thought (semadhanc) is tho destruction 
of all mortal objects; (they distract the mind aud hence provent an 
individual from concentrating his mind, already subjugated and 
turned away from sensuous objects, on Self] 

(¢) Abstinence (wparaél) is to abstain from all works after 
having been possessed of the four meana of Self-knowledge; to look 
upon all sorts of enjoymonts as poison, [or to abandon, the prescribed 
acts in the manner Jaid down in the Shastras by turning into an 
ascatic.] 

(f) Endurance (tééhsha) is to bear the extremos of heat and 
cold, hunger and thirst, (pleasure and pain &.,) with equanimity. 

These six ‘substances’ constitnto one of the means, and are not 
reckoned so many, by a person possessed of discrimination, 

The acquisition of ‘quiescence’ and tho rest, called the six subs- 
tances, is looked upon as one of the four means of practice to atlain 
deliverance; and nob as ao many distinct or now, and a “person, 
possossing thom is called ono fall of ‘discrimination, for they help 
to produce discrimination, whereby an individual is enabled to 
distinguish the oternal from the non-cternal. ; 

(4) ‘Emancipation is to attain BRamMA, and to destroy bondage, 
(what subjects a man to continued re-births is called bondage) ; one 
desirous of release is a prince of sages, The attainment of BRAUMA 
and destruction of evil are indications of emancipation or deliverance 
and to wish for them is known by the term ‘desiro of releaso, 
Cnoomooksha)—this word and emancipation are synonymous, 

These aro tho four means of practice for acquiring self-knowledge. 
With the three, (@) hearing, (sravana) (0) consideration, (manana) 
(c) profound contemplation (nididhyasana); and the ascertaining 
of tho rea] signification of ‘That’ (Zat) and ‘Thou’ (Lwamj [in the 
transcendontal pharso Thab art Thou] they aro altogether sight 
innumbor That is to say, ‘discrimination’ and the threa otliors 
together with ‘hearing,’ ‘consideration, ‘profound contemplation, 
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and the ascertainment of the veal indication of ‘That? and ‘Thou’ 
{non-duality], constitute the eight means for acquiring knowledge 
of Self ; 

Those eight are the ‘internal,’ while sacrifice and other offerings 
are the ‘external’ means. One engaged in the practice of the 
‘internal,’ parts company with the ‘external.’ 

The eight means already mentioned commencing with ‘discri- 
mination’ and ending in the ascertainment of the real signification 
of ‘That’ and ‘Thow are called internal, while sacrifice and other 
similar works (yaga) are the external ‘means’ of acquiring knowledgo 
[of Self] ; of these the last are to be avoided, and the former alona to 
be practised by a seeker of truth. They ave called ‘internal’ because 
from ‘hearing,’ or ‘knowing them,’ apparont or ‘visible results,’ 
(pratauksha), ave produced. Discrimination and the other throe, are 
subservient to that ‘hearing,’ inasmuch as a dull person without 
them cannot ascertain the drift of the sacred writings from ‘hearing’ 
them; and in the same way, ‘hearing’ ‘consideration’ and ‘profound 
contemplation’ are subservient to knowledge [of Self], for one cawnob 
have any knowledge without them, In like manner, withoub tho 
ascertainment of the real indication of the words ‘That? and ‘Thou’ 
the knowledge of non-dualiuy [the individual and uwnivorsal Spirits 
are one) cannot arise. Thus is determined tho subsorviency of thd 
four means ‘discrimination,’ indifference Q&c,, to ‘hearing’ and tho 
subserviency of ‘hearing’ ‘consideration’ and ‘contemplation’ to 
knowledge, heuce they are called the aight ‘internal means,’ 

The ‘external means’ do not yield visiblo results, but clear tho 
mind of all ill wishes by hearing or practicising them, as for instanco, 
the sacrificial offerings and similar other works, 

{As a vole} they are the ordinary practices of our™daily concern 
in life, and hence worldly, and it is quite possible that a person 
engaged in their performance with a motive of reward, becomes puro 
in mind, but then they hurl him to consecutive re-births hereafter, 
to which, they stand as cause, [For consummation of, works is 
life ; and therefore, what he has sown in this, he must reap in tha 
next, and go on till final deliverance.] Bub for one, who is withott 
any desire of reaping any benofits from thom, [or who assigns all 
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actions to the Lord (Zsqwa'a) and acts as guided by Lim], the above 
sacrifices and other works are merely conducive of making his mind 
pure and faultless, hence their cause. Thus by his purity of mind 
ho derives knowledge of Self and hence they are its sourco; and 
therofore they are called the external, or ‘distant’ while the internal 
are the ‘proximate, 

Practice of the ‘external means,’ sacrifice and the rest, or abandon- 
ing a wife, children and property &., are for the acquisition of 
Self-knowledge; they constitutc a qualified person, But for such a 
qualified person itis very unlikely that he shall be engaged in 
saciifice aud the above works, hence they are distant, ‘Discrimina- 
tion’ and the rest behooving of a qualified individual ave therefore 
‘near’ or proximate, But then, there is this difference, that discri- 
mination &,, are beneficial to hearing as ‘hearing’ is beneficial to 
knowledge. In such a consideration of discrimination &., hearing 
and the rest are comparatively speaking internal, while with regard 
to the latter the former are ‘external’? 

Though ‘discrimination’ and tho resbh have been described ag 
tho intornal moans for the acquisition of Solf-knowledge, and nob 
the oxtornal means, in all works, yet thoy yield visiblo results in 
connoction with ‘hoaring,’ which are therefore as acceptable to a 
seoker of truth as heaving and tho rest, But that does nob 
hold true with reference to sacrifice and similar works, which are 
therefore unaccoptablo to him. Henoo they aro called internal, 
In rolation to sacrifico &, they are also internal, Here even, 
they are recognized as the internal means of Solf-knowledge; and 
if it be duly considered, it will be found that, prior to such knowledge 
ascertainment of tho real indication of That and Thou in the 
transcondental pharso “Chat art Thou’ is the principal means for 
auch knowledge. Moreover ‘hear:ng’ and the rest are not alluded as 
auch meaus. For, 

‘Tearing’ [Sravana] i is to ascertain he drift of ‘he “Vedas by 
analysis and argument, 

‘Consideration’ (manana) is the unceasing reflection on the 
non-duality of tho individual self and the socondless Reality Brakina 
with arguments for and against ; 
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Profound contemplation’ (nididhyasana) is the continuance of 
ideas conformable to Brahma, to the exclusion of the notions of 
body and such other inconsistent things with It: 

‘Meditation’ (Samadhi) is o 1ipe conditiow of the above profound 
contemplation so that it is included in it, and not a separate means. 

Now all these are not the direct means for practising Sclf-know- 
ledge, but they cause the destruction of impossible and inconsistent 
ideag, and thus clear tho intellect of all its blemishes and frailties. 
Doubts are looked upon as impossible ideas, and antagonistic, are 
the inconsistent, 

‘Hearing’ (of the Vedanta doctrine) clears away any lurking doubts 


concerning the proofs adduced to support the subject. 4 
‘Consideration’ removes such doubts in regard to what is to 
be proved :— 


Whether the utterances of the Vedanta seek to expound tho 
secondless Reality Brahma, or something different, any doubts as 
to the proofs adduced in support of the subject, it socks to domon- 
atrate, are cleared by ‘Hearing’ 

Moreover ‘consideration’ removes all doubts as to whether non- 
duality or duality is true; and of them, non-duality is the subject 
that is to be oxplained, 

To know the body {organs] &., as real, and to consider tho 
individual self and Brahma as twain, are called ‘inconsistent idoas,’—- 
They are antagonistic to Self-knowledge and are removed by 
‘profound contemplation,’ 

In this way ‘hearing, ‘consideration,’ and ‘profound contempla- 
tion’ destroy impossible and inconsistent ideas which stand in 
the way as obstacles to such knowledge; and inasmuch’ ag 
such obstacles are removed by heaving &., therefore the latter aro 
looked upon as the source of knowledge and called so. But 
then they are not the divect or evident cause, Tho direct means 
for Self-knowledge is to hear the utterances of the Vedanta that is 
“to say, to ascertain their drift as has already been explained while 
, defining ‘hearing,’ \ 

* Vedantio utterances are of two kinds (1) Avuntara (2) Maha- 
valeyd or involved, and transcendental, 
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The fivst. signifies auch words as help the cognition of either 
the Supreme-Self or the individuated Self, 

The sccond has reference to non-duality, and establishes the 
oueneas of the individual sclf and Bralkma. Honce the words , 
employed with this object are termed tanscendontal. 

The first produces knowledge marked by indivisibility as Brake 
is (existont), while the second establishes knowledge marked by 
visibility as * I am Brahma,” 

‘Thou art Brahma, is pronounced by the teacher to create a rela- 
tion betwoen the pupil and Brahma, which he no sooner perceives 
than he exclaims, ‘Iam Brahma and thus acquires visible know- 
ledgo, [knowledge in which Brahma is established asa visibility, 
inasmuch aa, the first personal pronoun used in conjunction with 
the subject of his knowledge (Brahma) is involved in no mystery, 
bub something tangible, apparent and visible, and when such tangibi- 
lity is extended to Bralma by the non-differance existing between 
the two, then the last also is rendored alike apparent and visible}, 
For this conditional relationship betwoen tho pupil who hesra 
the words, and tho precepts conveyed by them, through the means 
of hearing, the words relating to that hearing, are determined ag 
the causo of knowledge, with this difforonce, that tho ‘included’ 
of ‘involved’ words relating lo that hearing avo called the source of 
invisible knowledge, while the transcondental, undor similar coydi- 
tions, are the source of visible knowledgo. 

Thus then, the transcendental words bring forth only visible and 
nob invisiblo knowledge to every one. But ithas been alleged 
by the professor of another province, [dissenter] that, by means of 
‘hearing’ ‘consideration’ and ‘profound contemplation’ in connection 
with the ‘vords’ is only produced the visible knowledge, and by words 
only, (without hearing and the rest) the invisikle, and nob the 
visible knowledge. Tor it is sure, if words will preduce such visible 
knowledge, then the necessity for ‘hearing’ ‘consideration’, and 
‘profound contemplation’ ceases altogether. Bub this apprehension 
is unfounded, inasmuch as they aro needed for excluding or removing 
the impossible and ‘inconsistent ideas’ which one may hold con« 
cerning the Brahma, or its non-difference with individual self 
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Hence we find, though ‘words’ help the cognition of the Brahma 
as visible, and ‘hearing’ and the rest are useful in the manner 
aforesaid (as expounded in the Sidhanéa), yet one may contend, 
that, after the lnowledgo of the visible kmd has been attained 
by a person, he is no more apt to blend it up with impossible 
or inconsistent ideas, so that, to an advocate of ‘words’ as the only 
means helping the visible knowledge, the ascertainment of tho real 
signification of the transcendental phrase,—“'That art Thou” is 
alone sufficient, not only to produce such knowledge, but also to 
exclude all impossible and incousistent ideas; and consequently 
‘heaving’ and the rest are futile and unnecessary, 

[Now for the opposite doctrine] Words only produee the 
invisible, and the practice of ‘hearing’ ‘considoration, and ‘profound 
contemplation’ produces the visible knowledge, In such a view, 
‘hearing’ &c., are not looked upon as futilo; but though this 
doctrine has been adopted by several authors, it is not rue, For, 
itis in the nature of words to discon dimly an object which is 
covered,* and they cannot reduco it to a visible condition; ag for 
instance the knowledge derivable from the sacred writings about 
heaven and its Devas, Indra and tho rest; and whon an object is 
‘uncovered, then it is rendered apparent or visible by words os woll 
ps inapparent or invisible, When words are used to indicate tho 
existence of an uncovered object, then only the invisible knowledge is 
proved as “ the tenth person is.” Ifere the neuter verb implies oxis- 
‘tence, which iefors to the teuth, that is near, hence words establish the 
fnvisible knowledge. But when words bring in the conception of o 





* Vydvahit literally signifies what is contiguously placed, mn inter- 
vening situation, rolatively it is distant and mediate og also covered, 
I have adopted the latter term as easy of comprehension in the same 
“way Avydvahit has been rendered into uncovered ; but elsewhere it has 
been translated into near, and immediate,—all of ‘hit tho reader will 
meet with as he proceeds, 

+ + A party of ten persons were crossing a river, on alighting ab tho 
opposite bank, one of them counts the rest and as he forgata to count him- 
self, necessarily he stops ab number nine, His companions thinking 
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near object’, and reduce it into the condition of ‘this is’ Uhen only visi- 
blo knowledge is said to be established by thom, and not the invisiblo. 
As for instance “ Dasamata (Tenth) is”. In this way, words establish: 
the oxistence of the ‘tenth’ and render it visible, Similarly, Branaa 
for its boing tho all-porvading spivit present in every individual 
self. ia avivamaly alagn ar nan? hanea an inelndad ward renderad 
@ 
hi 
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caused by ‘discrimination’ and the rest, consequently these last 
ave called the ‘means’ for practising self-knowledge, and one endowed 
with the four means, discrimination, indifforence, quiescence, and 
desire of release, is called the qualified porson ‘adhikari. 

TL, Revation, 

The relation between the subject and the work which treats 
it, is characterised as the condition of the ‘explainer, and tho 
thing to be explained. Here what cxplains is termed the oxplainer, 
and that which is fit to be so explained is called ‘tho thing explain. 
ed” Then again, between the ‘qualified person’ and the ‘result’ (Phala) 
is a yelation chavacterised as a condition of obtainable (prdpyd) 
and obtainer (prapaka), inasmuch as the result is obtamable lo 
the qualified person who is therefore the obtainor, Honce tho 
obtainable (prapyd) is that which is to be obtained, and the obtain- 
er, (or prapaka) is the individual who obtains it, Botween the 
‘qualified person’ and consideration of the subject is a rolation 
characterised as the consideration of an agent or doer and 
‘what ought to be done’ Here the qualified person js tho ‘door’ 
or ‘agent? and consideration or doliberation of a subjact by 
the exercise of reason is ‘what ought to be done’ (hantabya.) 
Therefore the agent is he who does, makes, performs or practisos 
what: he knows; and what deserves to be so done is callod hantabya 
‘ox proper to be done” Between the work and Inowledgo is the 
relation characterised as tho condition of ‘product’ and ‘producer # 
bedause due deliberation of the work produces knowlodgo, honce 
it is the parent of knowledge which is a product dorivod from ils 
study, So that, what produces ig callod the parent or producor 
and What is produced, is called ifs product or offspring, Thus ‘ia 
relation set forth, 

TIT, The Subject isthe identity or ononess of tho individual. 
Self with the Universal Spirit (Brahma) which is to be demonstrated 
in this work, and which is the purport of all Vodic uttorancos; 
and ono contending against such non-dualily, or whotthinks them 
a4 twain, is unwise and a disputatious antagonist of the Vedas 

‘TY: The necessity is the acquiroment of felicity which is the 
essence of Brahm and to he one with it, and the removal of 
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Ignorance,—thd source of the world—~as injurious to and destruc- 
tive of it, For, Ignorance is the progenitor of this vast expanso, 
and an officient cause of [birth and death} and its attendant miseries, 
henco it is called injurious and harmful. Tho attainmont of supreme 
folicity by the removal of Ignorance is called ‘Desire of release’ 
(moksha) which is the principal aim of the book, henco it is called 
tho ‘supreme necegsily,’ while the intermediate (avantar) necessity 
is knowledge, Now the subject of desire or in other words, what 
an individual desires to have is called ‘supreme necessity’ ox the 
chief purport of human life; and as such desire is for the removal 
of migexy and the acquirement of happiness, it is applicable to all 
individuals, Bub ib is the samo as ‘desire for release’ hence such 
desire for release is the ‘supreme necessity’ or the principal aim of 
human life. It cannot be construed as knowledge, For knowledge ig 
* .jhe means of procuring cessation of misery and happiness, and nob 
thelr agtual destruction or acquirement, hence it is an intervening- 
nocessity. Now an intervening necessity is such aa helps the 
atiainmenb of the suprome necessity or the principal aim ; of sucky 
a nature ig knowledge, For, the knowledge: derived from a study 
of the work will procure emancipation, which is tho suprame necessity, 
Hlonco knowledge is detormined as an intorvening necessity. 

But doubts may aceruo as to the validity of whab has just- been 
said in tho following wise :-—-The individuated self is like supreme 
happiness itsolf, so say the Vedds; then for him to prooure what 
ho has olroady got is absurd and inconsiatent, For, that can refer 
to a thing which one has not in his possession, and nob to what he 
has. To introduge the loasb trace of such @ doubb is injurious to 
heliof& Dotermine ib well by repairing to a kind preceptor for 
instruction and if will be found, that tha apparent contradiction in 
the obtaining of thab which has already been obtained, regombles 
the mistake concorning a bangla, said to be lost, bub which fs alk 
along present in tho wrist, 

Tho oppositionist might say that, the dostruction of frutilont 
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4 Ynreal ix the propor word for mart used by the author. 
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things, ond acquitoment of supremo felicity is said to bo the 
necessity for tho work, But such is impracticable, because in the 
Vodas ‘Jiva’ has been linked to suprome bligs—which you also 
admit—moreover acquirement can have Yeferonce io « thing 
which one has not, to apply it otherwise, is to create a contra 
diction, for to obtain what has been always in possession is wholly 
impossible, ILence the acquirement of supremo bliss by Self which 
is always such blissfulness himself, is in evory respoct contradictory, 
Tfany one be so disposed 10 question, then that need nob creato 
any disbelief in the necessity of the work, but on the other hand, he 
should repair to a kind preceptor for instruction on self-lnawledge, 
so that his doubts may be dispersed by illustrating examples: 

These examples are :—As one having a bangle in his wrist may 
through mistake [caused by forgetfulnesa or absence of mind] con- 
sider ib to be lost, he then oxclaims “T havo losb my banglo” but 
on discovering his mistako at the instance of another who pointy 
to his bangle already thoro, he isapt to aay “I havo got it.’ ILera 
the bangle novor left the possession of the owner, yeb ho took ib to 
be lost from mistake, so that when it was pointed out, he says “I 
have gob it,” In other words, practicability of oblaining what ig 
already in possession is thus cstablished, Similarly, by tho forca of 
Ignorance, a like mistake as to the supyomo felicity of Sclfig brought 
ahout, and he is inclined to the holiof, Golf is wnlike such bliss, 
but Brahma is; and that a soparation has taken placo botwoon him 
and Bralma, which by devotional exorcisos he gains over, A largo 
body of persons are labouring undor this mistake, If tho groates} 
of the Pandits will admit the individuatod self and Brahma os twain, 
and not one, he is no bettor than a dunco, If auch a dull porson, 
fortunately (for good actions) come to hear tho precept of professor 
on the Vedantic doctrine, and acquire ib, that is to say, becoma mastor 
of it, by ascbriaining its real signification thon he oxclaims “I possess 
the suprome folicity through the kindness of the precoptor and 
the work itself” Now such an oxpression amounts fo this :—-thal, 
though Self is supremo blissfulness always, and as such, it did exist 
prior to my boing initiated into the meaning (teaching) of the 
sacred Scriptures, yob, as I could not make it out, that’ does not 
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necessarily eslablish there was a want of it; but on the contrary 
from the pregepts of his professor he has learut it all, and kuows 
(through intelligence) such felicity to be his. Therefore he says, he 
hag now acquired the supreme folicity, 

Thus is established tho necessity of tho work for procining 
happinoss Lo one, who was already ils possessor, [though from Ignoance 
he could not approciate, till stirred up by tho kind instruction of 
« professor} and it necd not imply any inconsistoncy. Similarly, the 
destruction of unreal (anak) is practicable as in the following 
illustration, 

As a fact, no snake oxists in a chord at all, yot illusion ercates 
it, which -is removed no sooner the porson comes to know that ik 
is a bit of rope. In the same way, Self is quile a separate entily 
from the world, which is unreal liko the snake, yot from Ignoranco 
wo confound him with it [sometimes with the gross physical, at other 
times with tho subtle body, son, sensuous organs, vital airs, intel+ 
lect and nothing]; bub by the advont of knowlodga wo discover 
our mistake, and as this work seeks to impart the necossary instruc. 
tion for atinining self-kuowledyo, consaqnontly its necessity to 
stop what has already censed to exist, and to procure thal which 
ono is alroady mastor of, is fully ostablished and Uhat does not imply 
any contradiction. t 

Now ceasation of the world with its cause (Ignoranco) and the 
acquiromont of suprome blissfulness is the purport* of the work, 
But from what has already boon said this is clearly impossible, 
For cossation means destruction and the two words are convertible 
terms, go that they reduce a thing to a condition of non-existence, 
Honee the existeuce and non-existence of ‘desire for release’ are both 
expounded by thom If we say thatit eanses the cessation of an 
‘usoless thing’ thou such cessation reduces it inlo a condition of nons 
existence, So the acqu.rement of felicity refers ta a condition of 
oxistonco. Hence both of Lhom cannot bo presont at one and the 
simo Lime in the same object. For want and non-want, or existence 





* Purport ond necessity both stand for Prayojuna, 
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and non-existence are antagonistic of each other, hence they cannot be 
present at one and the same time in the same eubstance, Thus then 
one may say the necessity for the work is not clearly ostablished. 

To such a contention the roply is:— 

Between cessation of the world and its occupation, the difference 
is nil, just as the cessation of the snake in the chord is ita know- 
ledgo, 
The remoyal or destruction of Ignorance and its product the 
world, is possession of Brahma (4. a, knowledge of self), Honce, 
between such knowledge and the removal of Ignorance tho diffor- 
ence is nil, just as the removal or destruction of the snake in a bib 
of chord, is to possess a knowledge of it (Z 6, procecds from know- 
ing a chord thoroughly). Thus then, the destruction of all fancied 
or imaginary objects, in a manner, resembles an occupation of them, 
and the two are non-differont, according to the opinion of tho 
commentator. Hence the destruction of this apparont and tangiblo 
objective world, which is also called fruitless, for it yiolds no yesults, 
is Brahmo itself; for Braknet which oconpies it all, is essentially exis. 
tent, and its destruction indicating the same existonce [for they havo 
been shown to be equal, aud things which are equal to one another aro 
eqial to the same thing, hore existence is the same thing and Brahma 
and destruction of the world with its causo ‘Ignorance’ being equal, 
they both refor to existence] the neceasity of the work is established, 

* Thou kind Guru {deliver him at once from the chain of conse 

cutive re-births, who reads this first section, 

Thus are the moving consideratious ordinarily declared, 
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SECTION Ii. 


Tire moving considerations of the work have been ordinarily declared 
in the former Section, this one will treab them particularly, Of 
tho four means of practice which constitute a ‘qualified individual’ 
the ‘desire of release’ is counted as one which is synonymous with 
emancipation, Destruction of Ignorance with ita product—the world, 
and tho attainment of Brahma is called emancipation, 

Now, a class of writers, who may be properly designated dis- 
sonters (Poorbapacht) contend, that such a ‘desire of roleaso’ as is 
tantamount to the destruction of the world and its cause ‘ignorance,’ 
we seek not to have, ‘ 

No ono desires tho destruction of the world with its cause 
Ignorance, save tho man of ‘discrimination’ who seeks for the des. 
truction of tho three kinds of miserios, 

Tho destruction of Ignoranco—tho sourco of tho world—or call 
its removal, and its oxpectation, signifies a desire for it; such a 
dosiro actuates no person, But thon say, what do they do instead 3! 

Thoro ara threo kinds of misorios which a man possessed of 
discrimination wants to gob rid of 

Thoy aro i 

(1) Tho spiritual or inherent (adhydtikam ). 
(2) Tho natural (adhibhuta). 
(3.) Tho accidental (adhidyva) 

(1) Tho ‘spiritual? or ‘inhoront’ are thoso caused by disease, 
hungor and thirst &e, 

(2) Tho ‘natural’ are thoso caused by thieves, tigers, snakes &, 

(83) Tho ‘accidental’ are such as are caused by a Yakeha, Raksha, 
Prota (evil spirit), the planets, winter and heat. 

All porsons have an equal deaize for the destruction of tho” 
miseries just ciled, and a man of discrimination has no dosire to 
sock the removal of » thing difforont from misery, hence it is 

4 
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established, that the destruction of Ignorance with its result the 
objective world, is not the provailing desire, 

Moreover, if a Sidhantd will say, “since all are alike desirous 
to be free from miseries, and as such froedom can only be produced 
by the destruction of the world with its causa Ignorance, theroforo 
the deatruction of the would with Ignorance, is absolutely neoded, 
before such respite can be had,” such an assertion is clearly in- 
admissible. 

For, the Ayurveda contains medicines for every form of disense, 
whose use will cause the removal of the disease and its accompany- 
ing pain; in the same way hunger and thirst aro appeased by 
food and drink, In this manuer every individual kind of misery 
_can be removed by particular remedies, so that the destruction 
of Ignorance with the world is no more necossary for tho romovat 
of misery. 

The destruction of the material world, with its causo Ignorance, 
and the attainment of Bralma, is called ‘desixo for yelenso ;’ now that 
portion of the desire for release’ which wants a person to roduce 
the world with its cause into a stato of non-existence, is cloarly 
impracticable, as has already been said; the samo holds truo in 
regard to that other portion, ‘tho attainment of Brahma, according 
to the view of a Poorbapakshs. 

Desire can only accruo whon a person haa experience of a thing. 

Brahma is nover experienced, hence no one desiyes to havo it, 

Here exporience refers to knowledge, henco a desiro to obtain 
xf, edn only proceed from such knowledge or oxperienco of a thing, 
and whab one knows not, nor has exporience of, ho novor desires 
to obtain, 

Now such an extremely unknown substance is ignorance, conso- 
quently no one desires to have it. Then aguin, a qualified individual 
hr sno knowledge of Brahma, inasmuch as one with such knowledge 
is nob a qualified individual, but on emancipated boing ; and for 
such @ one, & desire to obtain Brahma is no longer possible, {for 

* ke is already a Brahma] so that, prior to hearing tho precepts of 
the ‘Vedanta, as he was full of ignorance, or ignorant of (Self) 
~ Brehma, he can have no more desire for ib (Brahma) again, This 
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18 why no one desires for roloase, by causing the destruction of the 
world with its cause, and attaining to Brakma, Henco thore is 
no stich person who is desirous for emancipation. 

The absence of a ‘qualifiod person’ ig cstablished in anothor way 
by a Poorbapateshs ; 

Desire of material comforts actuates all, but none seeks the road | 
to release, 

Merely reading or hearing the work does not constitute a ‘quali- 
fied porson.’ : 

That is to say, all persons are bent aftor the acquisition of proper. 
ty, for enjoying happiness; morcover such of thom as havo left 
all such purauits in tho present life, and have entirely given thom- 
selves up to religious asceticism, undergo severe hardships only that 
they may enjoy happiness horeafter; so that there is everywhere 
a, prevailing desire for the enjoyment of happiness either in the 
prosent or the next life, And such desire for material prosperity 
cannot be determined as one with dosire for releaso; honco itis said 
tho road to roloase is not sought after by any one, ‘Thus is shown 
why a ‘dosivo of release’ or omancipation is no whoro prosont amongst 
mon 

Furthor, a3 the provailing desiro {is everywhoro manifoated in 
the intenso thirst for tho acquisition of property &., therefore- no 
one can be said to be subject to indifference, quiescence, self-restraind 
and abstinence, ‘Thus in the absonco of the ‘qualified individual, 
tho necessity for tho work oxists not, 

Thus is sot forth tho contending view in regard to the ‘qualified 
porson,’ 

Tue Sunszcr, 


Say [then] Bralina and Jive aro one and yi¢hos cruel. 
Brahma is devoid of pain; its [knowledge] destroys sll 
sorts of pain with the roof,’ 3 
It is not possible to establish non-duality whieh is the subject of 
tho presenb treatiso, inasmuch as Brahma is devoid of Ignciance, 
conceit, anger, spite and a fixed pursuit, [which are called-the five 
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sorts of pain) all-porvading, and sccondless, ¢¢, without another 
thing similar to, or resembling it, while the Jéva is subject to pain, 
finite and many in numbor—for there arc as many Jivas as there 
are ‘bodies—so that if thero would havo been one Jéew present in 
all bodics, thon pleasure or pain affecting a single individual 
would have been oqually felt by all. 

Moreover, what the Veddnia says in reference to pleasure and 
pain as functions of the internal organ, such an organ is prosont 
in each body, and therefore, its number is many, ened is it, that 
pleasure or pain affecting one isnot felt by tho rest, Besidos, 
‘a witness (sachht) is without pleasure or pain, secondless, whola and 
free from pain ; hence is it that Jévw cannot bo said to be ‘one with 
Bralma. For the Jive isan agent or docr, and beyond him to 
recognize another as a witness is tantamount to tho saying “a 
sterile woman’s son”—a clear impossibility, 

Then again, if such witness be admitted, thon ag itis not one, 
for there is present one in each body, you will have to recognizo, 
Several (and this will introduce a contradiction, for Brakma is 
one while witnesses aro many in number). 

Now for the conclusions of the Veddnte against such contontion, 

Pleasure and pain are the functions of the internal organ. 
Te internal organ and ita functions are not tho subjects of tho organs 
ofsenses or the modification of internal organ, but aro go to tho 
witness ; because the subjects of the organs of sonses aro dorivod 
from quintuplication of the elements ; the oxisting difference betweon 
the two amounts to this:—The organ of vision covers or tals pos- 
session of a thing that has form, in so doing, it cognizes tho visibility 
as well as the receptacle of such visibility, which thus constitute its 
subjects ; as for instance, the form of the blue or yollow pitcher, and 
the receptacle of the form—the pitcher,—are ot one timo covored or 
taken possession of by the organ of vision ; and thus thoy form its 
subjects. In the same way, touch is cognized by skin, along with 
its receptacle, where such touch resides, and which communicating 
“to the individual's skin enables him to foel it, 

The tongue, nose and ear cognize taste, smoll and sound respec 
tively, by , covering ench individual subject only snd nob its 
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receptacle, Honee these three, ag also sight and touch aro quite 
holpless to cognize the internal organ, For, form and touch. 
are due to the quintuplication of clemont or clements, and they 
are subjects for the organs of vision and touch respectively to cover 
or tako possession of, to render thom apparent. But on tho contrary, 
the internal organ is tho resulting product of clomentary non-quintu- 
plication, which is quite different from elemontary quintuplication , 
and for this existing dissimilarity, tho result is the inability of the 
organs, which ore the products of quintuplication, to cognize such 
other products, to wit, the internal organ, which is derived from 
non-quintuplication, Moroover, the extornal objects aro tho subjects 
which the organs of sonse tako possession of, or cover (in other words 
cognizo), but as the mind (here means tho internal organ) is internally 
situated in reference to tho organs (of sense) they cannot take cog- 
nition of it. Similarly the Internal organ is nob tho subject of its 
function inasmuch as it is its receptacle hence the internal organ 
cannob bo said to be the subject of its function. 

Illustration, As firo supports combustion, and nevor forms tho 
subjoct of such combustion, bub on tho othor hand, things dissimilar 
to firo such as wood &,, aro the subjects of combustion, so things 
dissimilar to the intornal organ constitute the subjects of ita product, 
its funobion, (brdé2) and not its own, In tho samo way, the attribute of 
tho intornal organ is not the subject of its function. Becauso, if the 
subject of tho internal organ be determined by its function, thon 
its attributes of ploasure and pain will bo conyorted into its subjects. 
But such a subject-forming-funotion of the internal organ noyor 
appears before it; consequently tho mental attributes (pleasure 
and pain) are not tho subjects of its function. 

Then again, the rulo constituting a subject is the distance of a 
certain thing from the function; the thing distant is the subject 
of ‘function; and not what is brought quite close to it, As for 
examplo, antimony besmeared in tho eyelids cannot be called 
the subject * of vision [the function of tho eyes], for its close 
contiguity 3 in tho same way, the attributes of pleasure and pain 
from thoir close contiguity to the mind (intornal organ) cannot-consti- 
{ute tho subjects of its function, whoso receptacle is the internal 
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orgav, Hence the internal organ with its atiribules ave incapable 
of bemg cognized by the senses or by its own function; but can 
be taken possession of by the witness; and ifonossuch witness bo 
admitted, then it is necessary that as it is quite capable of concorning 
ploastio and pain, affecting one mind, it should feel thom aliko in 
all, which It does not. Now this introduces the admission of sovaral 
witnesses ; it is not faulty then, Because the mind (Internal organ) 
which consists of intelligence, is the associato of witnoss; honce it is 
natural that it (witness) should be able to determine the knowledgo 
of the attributes of its own associate only, Therefore it is quite 
unable to illumine the totality of pleasure and pain as prosent in 
all individuals. In this manner is declared why soveral .witnesses 
cannot be one with Brahma, : 

Now for the Prdyojana, or necessity of the work the Poorbapahshs 
continucs :— 

Knowledge alone cannot eayse the destruction of bondage which 
is without illusion and there arg no substances to prove it as illusory, 
therefore abstain from the expectations arising out of knowledge. 

‘Bondage’ refers to Egoism and other things not pertaining to 
Self. If it is present as an illusion, then knowledge vemoves it; 
without it, knowledge is powerless, Tor it is the naturo of knowlego 
to removo Ignorance and illusion concorning a thing which it takes 
possession of; ag the knowledge of a rope removes ignoranco concern. 
ing its parts as well as tho snake illusion, so when an unroality 
is covered with false knowledge, it is called ‘Illusory attribution’ 

When the subject is real, knowledge cannot cause its destruction ; 
therefore in relatian to Self (Atmd) the bonds are Egoism and tho 
rest, Theso are likewise called illusions; and bocauga they aro 
unreal, therefore knowledga removes them; thon again as Self has 
nothing unreal in him like those comprised in bondago, which is 
explained as something real, therefore to expect its destruction by 
knowledge is futile, 

ON THE COMPOSITION OF ILLUSION. . 

: Knowledge of the Roality produces concoption, 
' . Tu tho three defects and ignorance are recognizod tho 
substancos of illusion, 


+ 
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Tho text is thus explained — 

Coneoption ia the product of the knowledyo of Reality, ‘The 
three varieties of defects are those of the (1) domonatration 
(2) domonstrator, and (8) what ia to bo domonstyated [demon- 
strable]; and particular ignorance and ordinary knowledgo of 
the domonsbrable, These are the five component entitics of illusory 
attribution without which it can never arise, As for example from a 
nacre, illusion of silvey, and from a ope, snako is cicated, 

Tlero, 2 man who has seen a snake and naere and knows them, 
is apt to mistake a ropo for a snake and nacro for silver, bub one 
who has neither seen, nor knows what a snuke or nacro is, can 
never mbke such a mistake, consequently wo find the tule to be, 
conception of the real substance as cause of illusory attribution, 
Thon again, contrarioty cannob determine it, honce a snake cannot 
ergate tho illusion of nacre, nor can silver do that of @ snake, Thug 
ia ostablished tho necossity of a similarity or closo resemblanco, 
[which is looked upon as a defect inasmuch as it creates illusion] 
of the demonstrablo and ‘what is to bo domonstiated’ being present 
so a3 Lo causo tho misinko, and ib is thorefore looked upon ag its 
causo, Similarly, defects in tho ‘demonstrator’ as tomptation, foar &.,, 
aa well dofects in tho ‘domonstration’ caused by bilo and othor impu- 
ritics in the oyes and other songory organs avo looked upon as 
tho source of illusion, Also ordinary knowlodge concerning a nacre 
caused in this maunor “nacre is” and not its pai ticular or differentiating 
knowledge as “This is naeve,’ can produco it, Similarly in the 
abgonce of ordinary knowledge, no illusion can be created. Thus 
is ostablishod tho sources of illusion are presouce of ordiuary know- 
ledge, and particular ignorance of the demonstrable, 

These are ihe substances which oreato an illusion, All of them 
must bo presont to bring it about, otherwise in the absence of 
oven one of them, no illusion results, As for instance, for making 
an earthen pitcher, it is necessary that thore should be prosent o 
polter, & yhbel, a rovolving stick and clay, and in the absenco of 
one of them tho pitcher cannol be produced; so the wholo of the 
substances must necessarily be present to create an illusion, + |. 

Moreover, in reference tg the illusion of ‘bondage’ there is not 
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even present one of its causes, If ‘bondage, is sometimes looked 
spon as real, then the ‘conception’ for its knowledge erontes in 
Self a mistake that he is subjech to ‘bondago' which is thus 
explained :—Self alone is Real and excopling him, there is not an- 
other thing that is real ; consequontly bondage is non-ron), and no con. 
ception can establish it otherwise; hence in the absence of concoption 
concerning the reality of bondage, no illusion can arise, Thon 
again, ‘Self’ and ‘bondage’ have no oxisting similarity in thom ; but 
on tho contrary like light and darknoss they aro opposed to cach 
other. ‘Further, Self is internal, bondage extemal; Self is dis- 
coyerer, bondage is the subject of discovery, Tere discovoror signi- 
fies the agont or instrument who discovers; tho ‘subject’ is what 
is discovered, No illusion is possible betwoon the subjects of the 
“ntornal’ and ‘external’ or vice versc, As for cxamplo, in rogard 
to son and his son’s son &c,, the body of his father is tho ‘intornal’ 
while they constitute the extornal, Now these cannot be mistaken for 
each other, that is to say the son and tho rest for the father, or tho 
latter for the former, Nor can it ariso between tho instrumont 
or agent, and tho subject or vice versa, As for example, a pilchor 
is the subject, and a lamp which discovors it ia tho instrument, hore 
no illusion can convert a lamp into a pitcher, or a pilchor into a 
lamp. Similarly, from want of an existing similarity betavoon the 
‘internal’ discoverer or instrument—Self—and tho external subject 
which is to be discovered—Bondago—no illusion can arive concerning 
Self so as to convert himinto a subject of bondage, Thoy are 
antagonistic of each other, for Self is the discovoror, and bondage 
4s the subject which he discovers, Then again, thoy aro not similar 
but dissimilar, Hence no illusion can possibly ariso, Furtho, 
defects of demonstration are alike wanting, Becauso according to 
the Vedanta, from tho ‘demonstrator’ to every thing olso,—tho 
whole objective world is unreal and illusory,* and thoy aro the 
veritable bonds, 

a CORA ae rar eh oe a oe 
>” * Thero is onc Roality—Self—overy thing elso bosidos is unreal, their 
appatent veality of objectivo-oxistonco is due to illusion of the apoolal 
sorgang of Rouge, sight, hearing and tho rest, 
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Tn this way prior to the illusion of bondage, to introduce a demons- 
trator and demonstiation for determining it, is illogical ; heneo 
also, their dofects are inadmissible. Thereforo, tho illusory attribu; 
tion of bondage to Solf,.caunol apply, Nor can particular [gnorance 
be mistaken for Self, as they aro opposed to each other, Brahma 
is solf-illuminated Intelligence ‘and light, henco it is unlike Igno- 
vance which is darknoss, therefore the first cannot bo mistaken 
for tho latter, As the sun is opposed 40 darkness, so is intolligence 
which manifests itsolf [and requires no adventitious help from 
anothor,—much loss from Ignorance, which is ilself darkness] opposed 
to Ignorance, 

Moreover, ovon admitting tho prosence of particular Ignorance 
in Self, i caumot create its illusion with bondago, for what js ontirely 
unknown cannot be mistakon for that which is perfectly known, 
But on tho other hand, a subject covered by particular Ignorance, 
can create an illusion with a subject whose knowledge is of the 
ordinary kind, But thon Brahma is free from both the above 
conditions, it is so to say unconditional, hence ib cannot cither be 
said to bo a paticular foim of Ignorance, or ordinary Intelligonce, 

Thon again, if you are tempted to croate an illusion, you will 
havo Lo reduco Brahma into tho conditions of particular and ordinary 
ag cilod jusb now. That will virtually tell against tho only logical 
inferonco as to the golf-manifostibility and Intolligence of Brahma, 

In this mannoy as the non-particular manifestation—which is 
Brahma—is unlike tho particular Ignorance concorming il, or its 
ordinary knowledge is wanting, no illusion can arise concerning 
ils subject. Honco bondage cannot be admitted as the illusion 
concerning the subjoct of Brahma, But, that bondago is ical, and 
as such it cannot be removed by knowlodgo, consequently to say 
thal, tho present work is necessary for proewing knowledge wheieby 
to remove tho chain of bondage and obtain doliveranco is alike 
inadmissible, Thon again, the conclusions expounding knowledge 
as the sourco bf the dosire for release aro not true; but actions alone 
can ercate’ it (omancipation), Such an assertion is determined aftor 
tho manner of (Zkbhavikbad) ono whose principle is that every indi. 
vidual is liable to bo horn only tice in tho following manneri— 
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Real bondage cannot be destroyed by fullness of knowledge, but 
he who wants to bo released must always be engaged in practising 
the daily rites. 

‘Fullness of knowledge’ in the above sentence implios ‘unroason- 
able conclusions’ that is to say, to admit the cessation of bondage 
from knowledge, is looked upon as an unreasonable inforenco ; 
inasmuch as the performance of daily rites at all times con alone 
procure emancipation, Such is its meaning. 

Actions are of two kinds 

(1) Lawful; and 

(2), Forbidden or prohibitory, 

(1), ‘Lawful’ actions are such as are dolormined in the Vedis as 
produce aa inclination in the individual to perform thom [for they 
are benoficial], (2), ‘Forbiddon’ ave those intordicted [which ono 
should not do, for they aro harmful.] 

‘Natural acts’ (calls of nature) are not considered ‘actions’; for 
actions ave those either onforeed or prohibited in the concluding por- 
tions of the Vedas, to induce or provont @ porson to perform, Henco 
actions are of two (and not three) sorts. 

The lawful actions are again subdivisible into four varictios, 

‘(a.) Daily rites (nitya.) 

(2,) Occasional rites (nadmiitila,) 
(0) Optional things (kanya ) 
(d.) Penances (prayaschitta.) 

(d.) ‘Penances’ are for tho dostruction of sin; as for instance 
fosting for three days and abandoning the thing that has been 
taken by mistake, 

(0) ‘Optional actions’ aro done with a motive of obtaining 
results 3a8 the sgorifices done with » view of procuring rain, and 
the offerings to fire for attaining the blissful abode in heaven ote, 

(v.) Occasional rites, if left undone produce sin, bub thoir per- 
formance brings forth neither virtue nor sin, they are not for 
constant practice, bub are occasionally have recourse "to, for cortain 
purposes; as the rites done during eclipse, or the Sradha cores 
mmony: Ib algo includes actions dono with an effort; as for instanco, 
to rise from a seat ou the approach of # person old in condition, 
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caste, stats of life, knowledge (vidya), religion, and consciousness 
Gnana), Tero ‘widyw rofors to knowledgo inculeated in the 
Shastvas and to ach up to them, and jnane, relates to know. 
ledge of the Invisible (Brahma) so that tho lasb mentioned is 
superior to the rost, 

(a). Dailyrites produce sin if not porformed, but their por« 
formance brings forlh neithox morit nor domerit. ‘They aro always 
to bo dono, as bathing, Sandhya &e. 

Those thon there are the four sorts of lawful actions, togother with 
the probibited, their number is five, 

Ono dosivous of release abstains from works dono with a motive 
of reward (amy, or optional) as woll as tho forbidden ; for tho former 
procure a bettor and tho latter a nethor slate of existonco, [and 
as he desiros no moro re-births] ho avoids them. But ho is always 
ongaged in the performance of tho ‘daily, and ‘occasional rites’ only, 
whon there is any necessity for them,—for some especial purposes, 
Yor if daily and occasional ritos are left undono, they will beget sin ; 
and as sin roduces a porson to a lowor stato of boing [horeaftor] 
ho soeks to destroy it by practising tho ‘daily’ and ‘ocessional tritos, 
in tho mammor just mentioned, They produce no other result, 
thoir nou-porformanco is sinful, bub their porformance is not so, 
Tlore thon is tho necossity why a porson ‘desivous of releago’ should 
always be ongaged in thoir practico, And, if from inadvertency 
or mistako ho doos somothing which the Shastas interdict [and 
which, he ought not have done} he musb have recowrso to ‘penancos’ 
for atonement, 1 

‘Ponances’ avo likewise necessary for the destruction of sin 
caused Ly actions dono in a provious state of oxistence [former life] 
though so far as his present life is concerned he has dona nothing 
which tho Sidstras can take objection to (4. ¢.,) prohibit, 

But then thore is a difforonce [as Lo tho mothod of penance to 
bo observed]. . 

Ponances afe of two kinds: 

(J). Extraordinnry (asadhamna)s 

(2) Ordinary (sadhana), 

(1), Extraordinary’ ponances are those laid down in (ho sacred, 
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- writings for the destruction of particular (spocifiod) sina; of this 
natute is fasting, already mentioned. 

(2). ‘Oidinary’ are actions enforced in the the Shastras for tho 
destruction of all sins, as bathing in the Ganges, pronouncing Isware's 
name and similar others. 

Now sins committed knowingly are destroyed by moans of tho 
extraordinary penances explained in tho Shastras; whilo tho 
‘unknown,’ as for instance, those done in a previous lifo, require the 
ordinary penances for their removal, 

Because, the ‘extraordinary’ has reference to specified and parti- 
cular sins, whose nature is known, and for which the Shastras 
‘provide particulary means of expiation, hence they aro énough for 
causing the destruction of all sins committed oithor with knowledge, 
or which have subsequently come to the Imowledgo of tho porson. 
But as the sins of a past life cannot bo particularized in the above 
manner, nor can their nature bo possibly known, henco ordinary 
‘periances are laid down as a means for their destruction, ror, they 
‘cover all sins and remove them, [Of such nature are bathing in tho 
Ganges, pronouncing tho namo of Iswara, and tho othora montionod 
in the sacred writings]. These are not ponancos simply, but thoy 
are included among optional things as woll; for they are done with a 
motive of obtaining reward. For instance, bathing in the Ganges 
enables & person to obtain a botter sphere of existonco, as also 
pronouncing the namo of Zswara docs, Hence they aro (kamya) 
optional and as they causo the destruction of sin thoreforo thoy 
are penances. As tho ‘horse sacrifice-—(Aswameda) &e, des- 
troy sin and secure the blissful abode of heaven, so is tho case 
with bathing in the Ganges. Thoy are ponancos so far, ag thoy 
vause the destruction of sin, and ‘optional’ as thoy procure a bottor 
life hereafter. Hence ‘one desirous of release’ does not dosiro for 
them [for his business is to cut off the chain which producos ro-bixths}, 
But’ those who wish for a better sphere of oxistonca in tho next 
life, seeure it by bathing in tho Ganges at the same “timo as thoir 
‘sing are destroyed; as regard the others who have no dosixo for a 
hotter existence, its result is simply to destroy sing, Honce whon 
it is prestised with q desize of obtainivg reward, ib forms what is 
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called ‘optional ponance,” When such o desire is absont, it is ‘simple 
penance, As the whole vange of actions when actuated by a dosire 
of reaping benefits therefrom, hurla person to consecutive re-births 
as is said in the Vedanta, and in the absonce of such a desire they 
purify the intornal organ, and by the help of knowledge procure 
his omancipation ; so either bathing in the Gangos or pronouncing 
Iswara’s nome ‘has thé double proporty of penance, and optional 
thing, to one desirous of reaping bonefits; while to that other who 
has no desiro, itis purely » penance. Honco a person desirous of 
roleaso undertakes the ‘ordinary penances’ which destroy all sing 
ofa previous life though thoir specific nature cannot be known, 
For him; the optional things of a past life produce no result; inas- 
much as the desire prosont at tho time of undertaking an action 
detormines the regull, according to the Vedantic doctrine, so thab 
when a desire of obtaining heaven co-exists with the performance 
‘of an action, then its doer onjoys such a result in his next life after 
death, and when a person is wnactuated by any such motive of obtain- 
ing benefits, actions produce no yesult, In the same way, a desire 
originating subsequent to the performance of an action determines 
boneficial rvosulls, Bub as all such desires for obtaining dosirablo 
resulls have coased in a porson desiring to be released, his optional 
works of a prior birth produce no rosults for him, in the samo way 
ag a porson’ with a dosive of becoming rich undertakos to servo a 
rich man, and though his dosive of becoming rich may bo removed, 
you so far os vosults are concerned he is jush the samo as bofore, 
without tho ostensible means to constitute him rich; therefore ib 
follows that the optional works of a previous life produce no result, 
in the absence of a dosixe to be bonefiled, to a person desirous of 
omancipation, Thus is detormincd how actions alone aro onough 
to produco omancipation, 

A. man of ‘discrimination’ novor has recourse in this lifo to op- 
tional or forbidden works which procure an upper or nether stratum 
of oxistonco? Actions commencod in a prior birth—optional as woll 
as probibiied—can only be destroyed aftor reaping their fruits. ‘Tho 
hovmfal cffocls of daily and occasional xiles whon left undone, 
do nob accruo to him who is dogirous of roloase, and ongaged in thoir 
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practice ; moreover the accumulated prohibitory works of a formor 
life ave destroyed by the ordinary penances, Then again, tho aoccu- 
mulated optional works produce for him no fiuils, as tho desire 
for their enjoyment is wanting, Thereforo such a porson is engaged 
in practising tho ‘daily’ and ‘occasional rites,’ and penancos of the 
ordinary kind. And if in his present life he has dono knowingly 
prohibited action, then he practises thé extraordinary ponances; or 
only the daily and occasional rites and no penances, bocayso the 
accumulated works, both prohibitory and optional, are destroyed by 
his desire for release. As the destruction of cumulative actions for 
a knower of Self is admitted in the Vedanta, so by abstaining 
from the prohibitory works and practising the daily and occasional 
rites, & porson desirous of release causes tho dostruction of cumulative 
works in his present life. Or, the cumulativo optional and prohibited 
actions together, subject him to one more oxistence, and he has thore- 
fore to enjoy another objective existence, Ox, like a devotoo’s body-—~ 
which is « consummation in one time of all the accumulated works com- 
menced in several previous births,~-the qualified individual consumes 
the fruits of his future subjective existences [in his present life), 
Or, as the hardships suffered by him in the practise of tho daily 
and occasional rites aro the results of his cumulated prohibitory 
works of the past life, s0 they do not produco for him tho commonco. 
ment of another futuro existence after death, 

Tho accumulated optional works commonco ono body, or sevoral 
bodics in onc time, so that tho porson dosiroug of rolease is nover 
affected with any pain in his futuro lifo, but has all bliss for his share 
of enjoyment, For the cumulated lawful actions have produced 
his body, and the cumulated prohibitory actions havo ceased to bo 
productive of any results (for the pain attonding tho practice of the 
daily and ocensional rites have consumed them already in that 
life) hence for him penances are no more necessary, bub tho daily 
and occasional rites are enough to procure him doliverence from 
future re-births. Hence he is to practise tho occasional ritos whon 
the necessity for them arises, and the daily rites always, : 

‘This doctrine is called ‘kbhavikbad’ in the Shastras, Tore 
even, the destruchiod of hondago by knowledgo is not tho necossity 
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for the work, For what cannot be done by another substance; 
constitutes the chief necessity, As without sight, nothing is capable 
of ascortaining the form of an object, so as to rendor it visible, hore 
sight is the necessity fer sccing the form; so actions alone are 
sufficiond to cause a cossation of bondage, without any assistanco 
from the prosont treatise, Ienco thore does not exisb any necossity 
for it, In the same way, thoro docs nob exist the necessity of 
tho ‘qualified individual’ and ‘subject’ for the present work, Further, 
in tho absonce of tho qualified individual and the rest, no ‘relation’ 
oan bo croated. Because in the absence of the subject, conditional 
relationship of oxplaincr and what is to be oxplained, subsisting 
betwoon the work and its subject (which it socks to demonstrate) 
is also wanting, Thon again, from tho want of qualified person 
and the absence of a productive result, the relation of obtaining such 
result and the individual to obtain ib (that is to say the conditional 
rolationship of obtained and obtainer) is not created, Moreover, 
in tho absence of a qualified person and the ascertainment of the 
subject to be explained, no conditional relationship can be said to 
oxisb as that of a ‘door’ and ‘what is to be done,’ Also, as knowledge 
is unproductive of tho rosult aimed at—desiro of release or emancipa- 
tion, that is to say—in tho absonce of fruitfulness in knowledge, the 
relation of offoct and cause betwoen such knowledge and tho treatise, 
camot bo said to oxist, For tho offectcan only be produced by a 
thing which is productivo and not barron;and as has been just said, 
knowledge itself is unproductive, besides knowledgé of tho thing 
is also wanting, Honce between it and tho work no relation can ba 
said to subsist 

For the ascortainment of Brahma and Jiva as one is ‘called 
knowledge, (in the Sidhanta) and such non-duality is not produced, 
bocause they are not ono; for this has already been dutermined in 
connection with tho ‘subjoct, or that the determination of non-dua.’ 
lity [oxisting non-difforonce of tho tivo] is not produced. In ‘the 
samo way from*an absence of ‘moving consideration,’ ‘qualified persou’ . 
and the rest, the present work cannot be commenced, . 

{Vedantins’ seply], Now for a reply tothe contention dboub 
notions:~-Lb is said that a desire of reledse which is the first item of 
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contention, cannot be created in any one. Because such ‘desire’ ia 
composed of two parts of which one is the destruction of Ignorance 
and its effect the objective world; and the other is the attain- 
ment ofthe Brahma: of them, the first no one has got; but all persons 
are equally desirous of destroying three kinds of misory instead, and 
such can be done by the help of the individual means assigned for 
each different kind of misery. Hence a person with a desire for 
the destruction of the world and its cause cannot be termed as one 
‘desirous of release.’ This argument is untenable as follows :-— 

Without destruction of Ignorance and its effect the material world, 
proceeds not the destruction of three kinds of misery, For this 
every one desires the first portion of ‘1elease,’ : 

Hore the root of the objective world is called Ignorance, and 
Without destroying it, cessation of three kinds of misery by 
other means, does not follow. Also with the destruction of the roob 
Ignorance (avidya) all sorts of misery and their cause disease &., 
and the receptacle of such disease &c.,—-the body—cease, to exist. 
Hence for destroying the three kinds of misery, all persons scek fox 
the first portion of ‘release’ which is the destruction of, Ignorance, the 
root of the world, Its purport is thig:—Even persons capable of 
providing adequate medicines for their disoaso are not,.as a rulo, 
free from misory, which is inevitable, Some may get rid of w 
disease by suitable treatment, and be fico from pain, and some 
may not be equally fortunate; thus medicines &, are powerless 
to remove the pain accompanying a disense in every instance ; and 
even'thoge freed from a disease by the help of medicines may be 
subjected to a fresh ottack from the same or another disease ; 
therefore- medicines are poworless to cause entire (extreme) destruc- 
tion of pain, Qne who has got rid of his pain and may be exempted 
in the future from being subjected to a fresh attack, such exemption 
is termed the extreme destruction. From medicines ete, cossation 
of iain as a rule does not inevitably follow and it is apt to re-appear 
after it has once been stopped, hence they are unable fo cause its 
4 entire or extreme destruction. 

Moreover, if all the means conducive of misery be destroyad 
then only cap all mistry be at an end, hence for ceseation of misery 
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all men are equally desirous of destroying the means which conduca 
to bring it forth, 

These means are Ignorance («jnana) and its offect, the objective 
world ;—as described in the Chandoga Upanishad on tho subject 
Bhooma Vidya, where ib is mentioned that tho sago Narada ono 
day appeared before Sanat Koomar, and said, Oh Vagaban! (Lord) 
a knower of Self never experiences grief, whereas I am full of if,” 
I am therefore full of ignorance; give mo that instruction which 
shall remove my ignorance, To this, Sanat Koomar replied, Bhooma 
is without all sorts of grief, and is blissfulness ; save and beyond 
Bhooma things ave worthless, and undesirable, and conducive of 
misery. Bhooma isthe name for Brahma, Thorefore the things 
different from Brahma ave the means of misery, Ignorance and 
its active vesults are different from Brahma, hence they aro its 
means, so that with its destruction, ontire destruotion of all 
miseries follow, as a rule. Hence, for tha destruction of all miserics, 
the removal of ignorance with its product, the world, by all porsong, 
which again constitutes the first part of the ‘desire of release, 
is clearly established, And, as mentioned by a (Poorbapaheli) 
dissonter, that as desiro can only arise concerning n thing whiol: 
one has experience of, and as no one has any such oxporionce of tho 
Brahma, consequently to attain tho Suprome Brahma, which is the 
second component unib for deliverance, is novor desired by amy 
one, ‘To this the Sidhanéi replies as follows :— 

Every one has experience of happiness; Brahma is extrome 
bliss; and honce the prince of a discriminating individual wants 
only to attain the supreme felicity of Brahma, 

All persons have experienced happiness, hence aJl are desirous of 
acquiring it, Moreover, Brakma is eternal blissfulnoss, and is so 
called in the Shastvas, honce a man possessing discrimination of _ 
things real and unreal (called princo of discrimination) ia desirous 
of attaining Brahma, 

Tivery one desives for happiness only, [and] wants not the subject 
to have; that constitutes the qualified individual and not the dis.” 
oriminating, 

Here “ happiness refers to material comforts, and such every one 
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intends to be possessed of, but then it cannot bring forth ‘deliverance,’ 
or ‘desire of release’ (which is the subject of the work and which 
ought to be the chief aim of all) but makes him more worldly (i. ¢,) 
attached to the world; consequently in the’absence of a ‘qualified 
individual seeking for emancipation, the necessity for writing the 
present work does not exist, In other words, it is fruitless, and 
something worthless for him who is undesirous of releaso, or already 
emancipated ; for them an inc iiation for the subject of the work 
is absent,”* 
Bub thus tosay that there does not exist a person desirous of 
release is absurd; because all persons want to destroy afiliction 
and to acquie cternal happiness; and desire of release is nothing 
else but removal of misery in all its various phases, and the acquisi- 
tion of happiness, Hence is clemly established that all men are 
‘desirous of release’ and not for material comforts, as have been 
said, They desire happiness, whether it proceeds from the acquisition 
of property &@., or its reverse. If the happiness, created by the 
acquiremend of wealth &,, be only desired, then there will be an 
absence of @ desire for that bliss which attends the condition of 
profound slumber, This last proceeds not from the acquisition of 
property and riches; and as happiness only, that is all happiness, 
isdesired and not the particular one that of wealth, hence the 
possession of property oxcludes that other. But on the contrary, 
he desires self-contentment and not material prosperity, for, so far 
as the Jattor is concerned, avery one has it more or less, and thore 
is 4 constant yearning for ineffable bliss which is never destroyed, 
Such bliss is the ‘desire for release’ and resomblos (the blissfulness 
of) Belt, 
> Thus is determined that all men are desirous of release and it ia 
absurd to say that no such person exists, Moreovor, if it be said, 
nameless ern snnnennriere-rumanssiansnsnunasasannnsreen, 
.  * The passage does not imply s contradiction, For, dn emancipated 
“individwal has no more need for a desire of obtaining release which is the 
¢ subject of all Vedantio works and such others which haye taken ‘them 
for their standard like the present, for he is already freed, 
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there is no such person as that, consequently thore cannot be any 
desire for the present work, which is therefore a fruitless attempt; 
that as the work is not @ means for obtaining deliverance, tho absence 
of any inclination (for its study) or those other means, apart from this 
work, inclination for which does not constitute a bias for the sub- 
ject cf the work itself; or that as tho qualifications ‘quiescence’ ‘self 
restraint; &,, whose possession entitle a person to study the work, 
and help self-knowledge—as there is no such ‘qualified individual— 
hence there is a want of inclination for the book. To say that 
the study of this book is not a means for kindling « desire for 
release, is absurd. For such desire is, as a rule, actuated by know- 
ledge, as the Ved4s have it ; and knowledge is produced from hearing 
the precepts of the sages and ascertaining their true signification. 
Hearing is of two kinds, The first is the relation existing botween. 
the utterances of tho VedAnta and the ears; the second is the as 
cortainment of the real signification of the Vedanta sayings. The first 
only, for its close relation to the ears,—not the second—is tho cause of 
knowing the Brahma (self-knowledgo).—Hearing of avantara words 
as hag already been explained, is the cause of ‘apparent knowledge’ 
And hearing of transcendental’ words leads to a knowledge of the 
unapparent or invisible variety, What is thus known, is apb to be 
mixed up with inconsistent and improbable ideas along with ib; 
hence, for their exclusion the second variety of hoaring [% 6, tha 
ascertainment of tho real signification of the words ‘That arb Thou’ 
‘Tam Brahma, ‘Allthis is Brahma &c.’] together with ‘considera. 
tion’ and ‘profound contemplation’ is to be practised, Impossible idoas 
are removed, by the ‘hearing’ of the VedAnta sayings, The Vedanta 
* either expounds the Brahma, or is the explainer of a different 
signification ? Of this nature are the ubterancos of tho concluding 
portion of the Sam Vedd—impossible ideas—which aro romoved by 
analysis and reasoning wheroby thoir proper signification is determined, 
‘Consideration’ removes tho improbable ideas concerning what 
is to be proved or demonstrated, Tho oneness of the Jiva and 
Brahma isthe doctrine ‘sought to bo proved’ in the Vodénta ; 
and either this non-duality is true or its opposite duality-—(the 
Individual and Brahma axe twain and difforent from each other). 
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Such doubts concerning the subject to be demonstrated are called 
impossible ideas, They are removed by ‘consideration. Antagonistic 
or inconsistent ideas are cleared away by ‘profound contemplation’ 
In this way is determined that knowledgo-dorived from hearing* 
is first the cause of kindling in a person a desire of release; and 
ascertaining the real significationt with ‘consideration’ and ‘pro- 
found contemplation; as they cause the destruction of inconsistent 
and antagonistic ideas, is the cause of deliverance, Veddnta, the 
concluding portion of the Vedas called Upanishad, though differ. 
ent from the present work, yet this one is equal to it in its 
indication; the difference is in the matter of language (the 
first in the learned Sanserit while the latter is in the Hindee dialect) ; 
andits hearing also enables a peison to acquire Self-knowledge, 
This will be demonstrated iu the sequel, Thus then is determined 
that the work by procuring knowledge is the source of the ‘desire 
for release, to say othorwise is to show stubbornness, Moreoyer if 
it be said, that ‘desire of release’ proceeds from the work, and that 
the other ‘means’ are equally capable of it, so that the work is 
futile ; it can then be enquired what the othor means are? If tho 
yoply be, that, in Sanserit thore are several works which establish 
the non-duality of the Jivaw and Brahma as for instance tho 
Upanishads &., their commentaries, all these tend to knowledge, 
aud knowledge procures emancipation, and that it requives no 
separate qualified person, hence the present treatise is futile. 
Even if such be true, then onc who cannot determine the true 
intorpretation of the Sanscrit works Upanishads, their commen- 
taries &,, but ab tho same time is desirous of release, can derive 
no profit from them ; for such a dull person the present work is 
surely nob profitiless, Also, if there be others who say that ‘desire 
of release’ is produced from the work, and the Sanscrit works cannot 
be read by a dull person for his want of comprehending them; and 
that there ave persons who are really ‘desirous of roleage’ but you 
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* ‘Hoaring’ of the first varicty, t ‘Tearing’ of the second varioty. 
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have no inclination for the subject of the presont treatise ; because 
to find out a qualified peison with discrimination, indifferonce, 
profound meditation (already explained) is very scarce, hence from 
an absence of the individual means of practice for acquiring Solf- 
kvowledge thei can be no inclination for studying tho work, then 
it can be asked;—Is there no such qualified person? Yes, thore 
are nob many such qualified peisons, andifhe says so (that there 
ave not many qualified individuals) all this, I admit indeed. 

Then again, if another will say that there is not a qualified person 
fib for knowledge of self; such a statement implics a contradiction 
and cannot be therefore entertained. Jor there are throe defects 
in a subject of the internal organs viz., blemishes, projection* 
(vikshepa) and concealment; [here] blemishes (mata)} stand for 
evil (sin) ‘projection’ for fickleness or instability, 

Good actions destroy evil or sin; ‘devotional oxercisos’ remove 
the fault of instability ; and knowledge destroys waut of apprehension, 
A person who is fickle and inclined for evil montally, cannot be & 
‘qualified person.’ But then one who is freed from mental blomishes 
and instability either in this life, or ina prior state of objective 








* Projection, misapprehension, evolution, or powor of orenting is fully 
illustrated in tho apt illustration of a ‘snake ina chord’ ILere no snake 
exists, but misapprehension concerning tho chord, projacts the form of 
a anake on if, or creates one, «Similarly avarane is concoalment, or want 
of apprehension, It can likewise be called envelopmont, as, for inatinoe, 
from the interposition of a small cloud cbstructing your ficlt of vision 
you are apt to say the sun is clouded. And this is a gront mistake, for 
the sun is infinitely larger than tho cloud, and therofore it is quito im» 
possible for the latter so to enshroud the formor as to cause total datk« 
hess, aud this procecda from a want of apprehension, In the samo way, 
Ignorance clouds a man's intellect, and prevonts him from realizing self, 
situated quite olose to it, as the infinite, everlasting and unoteate, stich 
want of apprehension, enshrouding or conosalmont is “Avarana’ For 
farther information consult Dhole’s Vedant-Sara p. p., 18. 19. 20, ‘ 

t Mala literally filth, dirt, exoremont, hence converted into blomishos 
anil dofogts, and faults in other portions of the progont work, 
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existence, by good actions and devotional exercises (literally thero- 
fore faultless) is duly qualified for knowledge of solf, For him, an 
inclination of the wok is possible, 

“ And as has aheady been mentioned, all persons have a particular 
tendency for material prosperity, and no one wants either to have 
the eternal blissfulness.” This is untenable; for, there aro four sorts 
of persons :— 

(1) Stupid, (pamara) (2) worldly, (vishayt) (8) enquiring (jijn- 
dso) and (4) berated (awkta.) 

Stupid persons are inclined in this life for prohibited actions, but 
have no tendency for works sanctioned in the Shastr 3 or their con- 
ception ; to enjoy the world as laid down in the sacred writings or be 
engaged in action for the enjoyment of happiness here or hereafter, 
ssuch a one is called worldly, And an enquirer is one, who for his 
good conception, derives benefit from hearing the precepts of the true 
sacred writings. Such a good man can ouly discriminate things real 
and non-real in the following manner, All worldly comforts are non- 
sternal, even then there is an accompanying pain along with them, 
and in the end they are the cause of happiness or misery (pleasure 
or pain) The very knowledge of their being non-eternal and that 
those comforts will soon die out is a cause of pain even in their 
enjoyment, In this way he is engrossed in all matorial comforts 
and their reverse; so that misery is substautial,* and its cessation 
caunot proceed from the ordinary means in vogue with men; 
for he who is to find the remedy for its ‘cessation is himself subject 
to it, orifhe is free from it, is liable to got it anew; and so long 
as the body lasts, it is impossibla to be entirely free from misery ; 
because the body is the resulting producb of accumulated good 
‘and bad works, and a human body is the result of such mixed 
Works as wellas the body of Devas, If the latter were only a pro- 
duct of good and virtuous actions, then after seeing such body of 
a Deva different from one’s own, the other Devas may envy it, 


, a : 








% Rupa is form, and as a thing with aform is a substantial entity 
tiierofore it has beon so rendered, ; 
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this need not oceur, Even Indra, the principal aimong the Devns 
ig actuated by fear concerning many other Devas and] Denavas this 
is said in the Shastras, If, therefore, tho Deva’s body is only a 
pure product of good end virtuous actions, then there will be an 
absence of pain arising from the fear of others as jusb stated. Thus is 
determined that such bodies are the result of the good and bad actions 
mixed, The pwmportof the Srudé saying “A Deva is sinloss” is 
this :—Human body alone is entitled to works, (and no other body) 
so that good and bad actions done in the couse of a Deva's lifo 
do not produce their effect in the Deva’s body, bub the good and 
bad actions done ina prior life do produce their offect in the Deva's 
body, thus such body is produced from mixed actions, Moreover, 
reptiles, quadrupeds, and birds are aleo the resulb of mixed actions 
done in a previous state of existence, for the known miseries to 
which they are subject are the result of sins, and the pleasures 
of sexual intercourse &., are the result of good actions, 


Those that crawl on the body are callod reptiles (tinjaka,) 

Those which move by wings are called birds, 

Those that wall on four legs are quadrupeds ; 

Hence birds and animals are also sometimes callod 
(Zinjaka) as evawling by tho abdomon, 


Thus it shews that all bodies are the product of mixed actions; 
some are tho result of a small share of sin and a groater one of good 
actions, a8 for instance, the body of the Devas: for the prosenco of a 
large share of meritorious actions and a small portion of bad, thd 
Deva shavira is made up of a small amount of bad and larger 
one of good works; with this view the Shastras lay ib down thab 
such bodies are produced only from good actions. That is to say, 
a3 for many Brahmins residing in a village, ib is called Brahmin’s 
village, though other castes may be also yesidents in a small | pro- 
portion, so for, preponderance of good and meritorious actions 
Deva sharivais said to be the product of good actions only, Tho 
body of reptiles, birds and animals are nob the product of good 
bo te only; but that of a small fraction of ib anda preponderance 
of bad, 
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Good men have a disposition similar to a Deva, while bad 
persons resemble snakes and other animals, Thus are all bodies 
produced from good and bad works, and tho result of bad is misery ; 
hence misery cannot cease to exist so long-as the body lasts and 
such body 1s the results of good and bad actions, [virtue and sin], 
Without their destruction, the body cannot be discontinued (future 
births cannot be stopped) inasmuch as after the destruction of the 
present body, & person must inherit a fresh one for the fruition of his 
good and bad actions dono in his present life; so that until the good 
and bad are alike destroyed he must continue to inherit fresh bodies 
after death, and virtue and sin cannot be destroyed till passions 
are destroyed. Because even after the fruition of the present good 
and bad works is exhausted, passions and envy will produce another 
train of good and bad, so that withoub the destruction of passions 
and anger, good and bad works cannot cease to produce their ugual 
results, aud these proceed fyom the ‘supporting and antagonistic 
knowledge,’ 

‘Supporting’ or ‘conformable’ produces love and the ‘antagonistic 
or unconformable, produces anger ; hentco without their destruction, 
love and anger must continue, and such conformable and uncon- 
formable knowledge can only arise from a knowledge of the (existing) 
difference [in a subject], For, the conformable and unconformable 
knowledge proceed when a thmg is known to be different from, 
and unlike Self. 

The means conducive of happiness are the conformable, while 
those of misery are termed the antagonistic or unconformable. 
Now they do not resemble Self in appearance [for self is substantial 
while these means are not] even admitting happiness to be a subs- 
tantiality, its means are not so, so that when a thing is determined 
as something else than substantial, then its ‘conformable’ and 
‘unconformable’ knowledge can be formed. ‘ 

Thus to determine all things as different from self, f—conformably, 
or unconformably—according to the existing differenge i’ their 

(conditions and in that of self, is the source of both conformable and 
unconformable knowledge; and so long as this difference-creat- 
ing knowledge is not put an ond of, the conformable and the 
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unconformable remain in-tact. Now this differencé-croating know- 
ledge 1s the result of ignorance, because all objects are centred in 
ignovance which is present everywhere and in all timos; aud this 
is also laid down in the sacred writings. ; 

Thus then, ignorance (of Self) is the source of all kinds of misery, 
aud unless ignorance concerning an ohjech (here Self is meant) ia 
destroyed, its exact knowledge cannot proceed ; because when we have 
Known 16 once, we cannot be ignorant of it: that is to say, ignorance 
is destroyed by the advent of knowledge, As for instance, ignorance 
concerning achord is removed by the knowledge of the unknown 
chord, and not by anything else; similarly, knowledge of solf, by 
yemoving the ignorance concerning it, is the destroying cause of 
all misery, and such knowledge, helps the cognition of Brahma, 
which is eternal, full of bliss,—withoubt any rolation to grief (i. o,,. 
unconditioned). 

And, inasmuch as knowledge of the Roal ostablished it as 
eternal and unconditioned, so far as giief is concerned, and that 
itis all blissfulness, hence the attainment of such happiness follows 
asainatter of course, Thus we find that knowledge is the source frony 
which proceed the destruction of ignorance and the attainmont of 
the suprome blissfulness of Brahma, and ib is nocossary to havo it, 

A. person possessing such discrintination is called an onquirot 
of truth (seeker of Salf-knowledgo.) 

‘Emancipated’ is one who knows self—differont from the gross 
physical, the subtle-astral and the cause-body—to be the samo a4 
Brahma, This knowledge is invisible lnowledge.* These thon avo 
the four varieties of persons. 

Moreover, if in a stupid and worldly person, attached to the 
world, there is an yoarning for material comforts; whilo there may 
be another of the latter class who is desirous of possossing the supreme 
bliss, but is ignorant of the means, which help its attainment, 
yat he desists not, but finds it out by his intelligence (Boodhi) 
ey aa a ae rar cae fe | 

* Intelligence marked by invisibility refers to Brahma; auch intollt- 
gence is univorsal, all-pervadiug, and omniscient, while Intelligence marked 
by visibility refers te the Jiva, It is parviscient and partial, 
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and follows it, Because, to determine the means is to follow Truth, 
and heay the Shastras (ascertain their true meaning by hearing the 
precepts of the sages). But they are not possible for him, hence a 
atupid and worldly man has no inclination for studying the work, where- 
by to acquire happiness, but is inclined to hunt after the other means 
for procuring @ cessation of misery, which again, is another cause of 
dislike for the book. In this way, we see, why stupid and worldly 
individuals have their dislike for the book. An emancipated indi- 
vidual has also a similar dislike, but his dislike proceeds from quite 
a different cause. Because, an emancipated individual is a knower of 
self, and, for such a knower of self, nothing more is necessary to be 
done (this will be explained hereafter), Even if his desire ‘of release 
be generated by good actions, then also for him, there need not exist 
a liking for the work (for the subject, which the work treats of, he 
has already ascertained, and as one already possessed of knowledge 
of gelf, he stands in no need of foreign helps). 

Not so, fora seeker of truth; without any yearning for material 
comforts, but desirous of supreme bliss, and for the entire extreme 
destruction of misery which can proceed only from knowledge, for 
such a discriminating person—a follower of truth—the present work is 
not futile, 

Thus is determined a qualified person desirous of release. 

Brahma is like a witness. Non-dual, without the smell of any 
difference between it and Jiva; anger and spite are the virtues of 
the intellect (mind) and not of Brahma, [which] a blind person (un- 
acquainted with it) however may admit as residing in the Brdhma. 

For the presence of anger and spite, which dwell in every indi- 
vidual mind, as has already been said, non-duality cannot be established 
ag the subject of the work, Ifsucha contention be true, then the 
witness without anger and spite can be determined to be one with 
Bralma; end to consider such witness to be some other agent 
or instrument than Self, is tantamount to the saying ‘a sterile woman's 

_ 800’ this can never happen and hence untrue (asaé)., Bor, witness - 
“mneans the agent or instrument (who is the doer, eater, etc.,) only 
tin an emphatic form; without such an admission the agency of the 
individual is.destroyed, , 


‘ VICHAR SAGAR, b1 


The internal organ is an associate of the one and same intelligence 
to render it a witness; and the agent or instrument is only a quali 
fying entity; that is to say, possessing a distinguishing qualification 
as that of an adjective ahd substantive.* 

What serves as an associate to a thing is called associated. 

An associate is a thing which being placed near another, makes 
that to be known, while it remains separate, As, according to the 
Nyayika, heaving is said to be the function of the atmospheric aii 
situated inside the ears, so, the site of the car is the associate of 
hearing ; because wherever the car is present, it takes cognizance of 
sound and renders it known, by the help of ether{ present insite, 











* Indication of the conditional relation of an adjootive and noun 
can thus he explained :—as in the phrase ‘That Devadatta is this,’ ‘that’ 
refers to Devadatta seen in past time and ‘this’ refers to the Dovadutta 
of the present timo, ao that, a relation is created by the oxclusion of time 
which is the only difference subsisting betweon them ; so in tho sentence 
‘That art Thou’ is the rolation of subject and predicate (same as adjootive 
and noun) between Intelligence distinguished by inviaibility,—tho indication 
of the word ‘That,’ and Intolligenco distinguished by visibility indicated by 
the word ‘Chou,’ a relation constituted by the exolusion of the difforonca 
present in them, i 

t Upadhi (yp +a 4dha4e=upadhi) ia » thing whiok communtoates 
its’ own property to another situated close to it; as for instauoo, when 
a red flower is placed near a orystal, it imparts its rod colow te tha 
glass which then appears red; here the flower is the assoointe of 
the glass. In the some way, Ignorance (present in all individuale) im- 
parts its property of unconsciousness to Intelligence (Brahma which ta 
present close to the Jiva in coach person) so as to render it separate 
and twain (dual), hence Ignorance is the associate of Inlelligenog, In. 
like manner, the assoointe of o thing is oalled associated by it, Pov 
instance, of Intelligence, tho associate is Tgnoranco, consequontly Tntol- 
«ligance is J; gnprance-associated, . 

$ Ether and atmosphere aro convertible torms, go no Approhonsion * 
needs be entertained from their promiscuous use, Somotimes the voador 
awill find the word space used for it, 5 ‘ 


oa 
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while il retains 1ts sepavate individuality. In the same way, the inter- 
-nal organ, wherever present, rendexs its indwelling intelligence manifest 
as a witness, while it remains separate. Hence, the internal organ is 
the associate of witness, From this, it ig established, that the func- 
tion of the ‘internal organ’ (aniakarana)—its indwelling intolligence 
—is the witness, 

- Visheshana is a substance which manifests an object along with 
itself, As for example, “ The person with the car-ring is come.” Here, 
the ear-ring is the qualifying entity (adjective) because it establishes 
the approach of the person along with it [as the man that is come, 
has got them in his ears and has not left them behind] “I have seen 
a blue pitcher.” Here also, ‘blue’ is the Visheshana (adjective) of 
‘pitcher’ In the same way, the internal organ is the adjective or 
qualifying substance of Intelligence, which is the agent or instrument 
(doer etc ,) and same as Jéiva—inasmuch as the internal organ mani- 
fests that Intelligence along with itself in the form of an agent or 

“instrument. Thus the ‘internal organ’ is the qualifying adjective or 
the worldly: that is to say, the function of the internal organ, Intelli- 
gonce, ig its subjech, and the internal organ is liable to continued births 
‘and deaths, This will be particularly explained further on, Now, 
the passions anger, spile, and the rest exist in the worldly (which 
entail an individual to future re-births) and do not constitute 
the condition of the witness (agent or instrument). ‘Thon again, the 
predicate of the worldly is the subject of the internal organ and not 
that of intelligence, which is the predicate of the internal organ. For, 
between the predicate of tho worldly—intelligence—and the instru- 
ment, there is no difference whatever; inasmuch as the same intelli- 

gence in company with the internal organ is subjected to future 
existence, ‘and without such accompaniment of the internal organ, it 
constitutes, what has been mentioned, a witness ; so that there is conse- 
quently no difference between the portion which constitutes the predi- 

-oate of the worldly and the witness, If this predicate be admilted to 
he the seat of pain, then the witnoss must alike be subject to it (for 

he tHey have beendetermined to be equal and non-different, and hence, 

‘fii canndb be present in one without affecting the other in & like 
ayy). Bat such is not a fact as has beon said in the Vedds “Tho 
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(interna)) witness is free from all sorts of pain.” From this ib follows, 
that the predicate of the worldly is also without pain (for their 
condition of equality) and that all pain resides in its subjeot viz, 
the internal organ, With this purpose, anger and spite have heon 
mentioned as propertics of the intellect and not that of the Siva. 
In this way, one with the internal organ is not identical with Brahma, 
but the witness associated with such organ is non-different from 
Brahma; but then it has been before alleged, that such witnesses 
are several (as many as there are individuals) and Brahma is only 
one, hence, How can many be equal to one? Therefore such identity 
is not proved, 

Moreover, “ the admission of their ononess creates another difficulty, 
inasmuch as Brahma is all-pervading and the (internal) witness 
must also be possessed with an identical pervasion, and if so, then 
it musb be able to experience the happiness and misery of all indi- 
viduals which it never does.” 

Such arguments are useless, No matter about the many and ono, 
they imply an identity, For, as the space appropriated by soveral 
pitchers, is different from one another; though thoy are only frac- 
tional units of the infinite space or ether (mahakas) from which 
they are non-ditferent, Similarly, though Jewaya id ono witness and 
the individual witnesses are many and divisible, yeb they aro non- 
different from the all-pervading witness of the Bralma; and thesa 
divided and separate individual witnesses aro but morely fractional 
units, or the distributive segregate of the one, infinite, and indivisiblo 
Brahma, And, the previous assertion, that happiness and misory 
are not subjects of the function of the internal organ, is inconsistent. 
For, even if happiness and misery are apparent witnesses, aud as 
such witnesses are many, yet they (happiness and misery) aro only 
a modification of the internal organ, its function for the time boing, 
determining or creating them, which the internal witness ocoupying 
that function discovers, This is the reason why authors have dator- 
mined happiness and woo as subjects of tho internal witness 
with function; and nob without it, To illustrate it by reference to 

‘d common saying :—Leb us suppose the instance of a pitchor.’ Horo 
‘as tho pitcher hos ils own other residing within it, non-difforont 
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from the great body of it occupying all space; and as it serves as 
a means of carrying water; but then, the sight of a pitcher (as an 
associate of ether) establishes the presence of ether as well as its 
function as a water-carrying medium; in its absence, ether only 
can be determined which is the same as the greab body of eather; 
so is intelligence the witness, and function, of the internal organ, 
whose action is to discover and whose associate is the internal organ, 
determined by the sight of its associate; without the sight of the 
associate of intelligence—the internal organ—neither can the wit- 
ness, nor its function of discovering, can be determined, but only 
Intelligence as Brahma is established. Hence Brahma and witness 
are one. Because, without discovering the associate, it cannob be 
conceived as many and divided, and such witness is the indication 
of Jiva (of which more hereafter.) In this way is considered non- 
duality of the Jiva and Brahma, the subject of the present treatise. 


Illusion proceeds from a conception, caused by knowledge 
' of things, similar in form to one another. 
It is immaterial, whether such things are real or unreal, 
Nor is it the invariable source of any defect (in the organ) 
that causes it, 
Nor is it the product of a given cause; as a cloth is the 
result of a weaving brush and loom ete. 
Self (Amd) free from similarity ;* (white) conch (from some 
defect) appears yellow and sugar bitter (illusion). 
Desire is not always its moving cause, a person possessed 
of indifference sees silver in a nacre. 
Ether is sometimes mistaken for blue, and pan, for a tent 
Even by persons without defective sight, or jaundice, to 
account for them. 


‘If bondage be real and permanent, as has been alleged before 
(by a eaters) then knowledge cannot destroy it; for what 
foe Therefore to say, he is tho same as the threo uppet castes Bralimana, 
Risherys and’ Vaishnava i ‘dy illusion, . 
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is false can only be destroyed by it (knowledge). Self is not com- 
posed of the substances of bondage which are unreal. Therefore 
to say, bondage is real, and knowledgo cannot remove it, is quite 
inadmissible, Because it is unreal, and knowledge destroys it, [i, ¢, 
Self-knowledge prevents future re-incarnations.] 

Moreoyer, according to a Poorbapakshi, it is said, that conception 
produced by the knowledge of a real substance can only create an 
illusion, hence its source ; as has already been said, in the instance 
ofa snake in achord, Here, for such an illusion to arise, one must 
have knowledge of a real snake ; he must have seon a snake and have 
ay abiding conception of its form ir him, wherewith Lo mistake it in 
avope, And one who has never seen o snake, nor knows what it is 
like, cannot confound it with a rope or string. In the samo way, 
knowledge of bondage establishes its reality [in other words as bon- 
dage is admittedly known by all, it must be » real substance, 

“Substances not belonging to Self are unreal, Such an inferance 
is untenable from the premises already advanced, For, illusion hag 
its source in conception produced from the knowledge of a real 
substance, and as such a condition is absont, bondage is not the 
attribution of illusion, but real.” 

But such contention is untenable, For, the conception of illusory 
attribution is the source, from which, knowledge of things proceeds, 
Tt cannot determine the real, hence is not the cause of ils knowledge, 
Now such things are either real or falsc. And if knowledge of the 
real thing is alone the cause of illusion, then a porson, who has nob 
seen the tree yielding the real Arabian date (chhoara) but who has 
derived its knowledge from the sight of a common date tree (/thejur') 
shewn to him, by a performer of magic, and ropeatedly described to 
him, as the real chhoara, and he never heard otherwise, is liablo to 
confound the date tree for that other, and becomes the subject of 
such an illusion. But this should not be ; becauac he is unacquainted 
with the real chhoara tree, [hence your inference with their premises 
are wrong, Bit] from my standpoint, that person’s illusion is the 
result of the false date tree shawn to him. Hence, i!lusion arisos from. 
the conception, derived from the knowledge of an existing similarity 
between the thing mistaken and for what it is mistaken. And, 
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whether a thing is tue or false, conception can only procoed from 
its knowledge, which again is its source. Now such a consideration 
as to their mutual interdependence, implies no differonce ; for it 
signifies knowledge as the cause of conception ; and conception that 
of illusion. So that, it establishes conception produced by knowledge 
to be the source of an illusion, even if it do not signify that by con- 
ception is produced knowledge. 

Moreover, knowledge only can never be said to be the source of 
ilusion. For the rule is, that a source or cause must have an wninter- 
vening prior existence than its product; as for instance, the tuming 
rod or potter's wheel is the cause of an earthen-pitcher, Here, the 
rod had an uninterposed prior existence before the production of the 
pitcher; in the same way, if knowledge be admitted as the source 
of illusion, it must have an uninterposed existence prior to the pro- 
duction of the illusion ; but this is not the case, inasmuch as a man 
who knows a snake, is apt to confound it with a chord, a month 
afterwards, and this should not be. Because, if the illusion of snake 
in a chord is the product of knowing a snake, such knowledge has 
heen destroyed, hence there is no unintervening prior time, but 
simply past time. 

‘Unintervening’ means without intervention ov interposition, and 
‘intervening’ with interposition [so that the one has a signification of 
immediate and the other mediate; immediate past refers to a close 
pYoximity between the cause and its effect; while the mediate past 
must refer to the distant past, between which time and its product, 
there intervenes a space of time.] 

Ifit be said, that action must have a cause prior to it, cither in 
the immediate past, or ante-dated to that; and such cause then 
becomes the source of the immediate past accordingly, then it amounts 
to a non-admission of ‘sanctioned actions’ procuring heayen and pro- 
hibited works, hell, to which they stand as their respective source, 
as inentioned in the Shastras, 

For, mental, oral and bodily works are called ‘actibns’ and from 
-the commencement of their practice, incessant succession coases ; 
while, the abode in heaven follows in another subsequent existence. 
SS that hoaven and hell, from sanctioned or prohibited works, do not 
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follow from the immediate past, but ave tho result of sucli actions 
done in the remote past. ; 

In the same way, to say, that the knowledge of a “snake in tho 
immediate past is not thesouree ofits illusion in the chord” is absurd, 
Because, it virtually leads to the admission of an illusion, from know- 
ledge which has been destroyed, as also tho attainment of hoayon and 
hell from works that have ceased ; and one may as woll argue in the 
game strain, that a tuming-rod which has ceased to oxist, and a dead 
potter must alike turn out a pitcher. 

Because, as in the illusion of a snake in a chord, the knowledge 
of the snake in the mediate past ; and for the attainmont of heavon or 
hell, the good and bad actions of tho mediate past, are prior condi~ 
tions, potentially present as their respective sources: so in tho instance 
of the pitcher, the doad potter and the destroyed turning-rod of the 
mediate or distant past must be looked upon as quito oapablo of 
turning it out. But this is plainly impossible. Honce, what oxists 
in the distant past cannot be detormined as the source ; bul some~ 
thing subsequent to it, or the immediate past, is the source ; and also, 
good and bad actions me not the source of bringing forth heaven or 
hell in a future existence, but that good actions produce, in the immo. 
diate future ; virtue, and bad, sin. 

Now, vittue and sin are subjects of the internal organ (cons- 
tantly abiding in it) which in their tun, bring heaven and hall 
in a subsequent time, and thus in their consummation, congo to 
produce any more effects subsoquently, For such a purpose, tho 
Shastvas describe good and bad actions by thoir novelty og tho 
productive source of their respective results, and call them virtue 
“and vice, Then again, good and bad works produced from virtue 
and yico have been sometimes callod virtue and vico: in tho same 
way aga man performing a good and moritorious action is gaid to 
be doing virtue and vice versa. Hore, the meritorious action or ila 
reverse, is not the virtue or vice, bub is the parent ; therefore actiona 
are called virtue and vico, in tho same way, as marrow (ghee) for ing» 
tance, is called life in the Shastras, because it produces longevity, ‘ 

Thus is determined, how the immediate past is the productive 
Source; and as there is no knowledgo of a snake in tho immediate 
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past, i.e. a little prior to the illusion of creating it in a chord, there 
fore such knowledge is not the source of the illusion; but such 
source is the conception, derived from knowledge, concerning the 
reptile, ‘ ‘ 

Similarly, the illusion of silver ina nacre, is due to conception 
of silver, Thus then, conception is the real source from \whiels 
all illusions oiiginate. Conception in its turn, is produced from 
the knowledge of a thing. ‘ 

As the results of good and bad works,—virtue and vice,—are 
constantly present in the internal organ, so is conception derived 
from the knowledge of things present there; anda person unac- 
quainted with a snake, may have conception of other things, which 
he has a knowledge of, so that, the snake illusion may not occur 
to him, but other illusions may,—produced by an oxisting similarity 
in the condition of the two, Hence similarity, and not dissimilarity, is 
the determining cause of an illusion, A snake has a similarity in an- 
other snake, and notin anything else, Ove who has never before 
seen a snake and is perfectly unacquainted with ib, bub who knows 
something else, can have no conception of a thing similar to a snake; 
hence its illusion in a chord, can never happen to him, 

‘Conception’ signifies a subtle condition of knowledge Thus it 
is shewn: the source of illusion is conception of previous knowledge, 
regarding a thing similar to it (illusion); and it is immaterial, thab 
the conception of knowledge of a real only, and not an unreal substance, 
be the cause of creating an illusion. This has already been explained 
in the instance of the Arabian Date-tree. So that, the conception 
of false knowledge, regarding a thing, is alike productive of illusion, 
and itis likewise applicable to bondage. For ‘Egoism’ ete, are unlike, 
self, and bondage is nothing more than thoir knowledge. It is 
unlike the illusion of a snake in a chord, which is created only when 
known, and not otherwise; [because bondage is ever present and 
requires no previous acquaintance]. Such is the dictum of the Vedds. 
For this cause the non-existence of all things in the ,slate of pro. 

* found .slumber is explained.* As in such a condition, nothing can 
a tie 


* When’ a man sleeps profoundly without being disturbed by any 
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be ascertained or confused, hence the destruction of the objective 
world then takes place [relatively of course to the individual who 
is sleeping soundly and nob to the rest of mankind}, It is called bho 
controversy of sight-creation in tho Shastras and will bo explained 
in the sequel. 

Thus is derived a knowledge of Egoism and its ondless modifica- 
tions, as well as their final destruction. Its birth and doath is cooval 
with its knowledge. That is to say, with the springing up of know- 
ledge concerning egoism, egoism arises, and with the destruction 
of that knowledge, egoism is destroyed, 

Egoism otc, and its knowledge, are called ‘illusory attribution. 
Though Egoism is spoken of as a tostifying witness [agent or inslet- 


ment}, (it has already been explained when the Subject was considered) | 


its knowledge is determined in the form of such wilnoss;~and ils 
birth and death therefore ave not possible—yet as it discovers the 
Egoism etc, through the function of the internal organ, though not 
directly, therefore such functioy can bo said to have a beginning 
and an end. This is why knowledge of Egoism is said to have 
an origin and an end. And conception can be establishod in con- 
nection with it in tho following wise :—-that is to say, tho Inowledgo 
of false individuality of a prior poriod of timo, ovolves tho 
subsequent individualities and so arisos its knowledge, Moreovor, 
if it be contended, that tho concoplion of tho illusory attribu- 
tion of the subsequent, is due to tho illusion of prior individus 
alities and their conception, then tho source of the first individuality 
and its source in conception, cannot clearly bo created, For, if 
any individuality precedes it, then its knowledge can produce 
conception, but prior to the first evolution of ogoism thoro cannot 
be another individuality, in the same way as tho illusion concorning 
a first thing cannot be said to be dorived from ifs concoption* 








dreams, he cuts off all connections from the objective world, which thon 
ceases te exist for him in an objective condition ; and such a condition 
is a trite oxamplo of aacertaining the actual condition of Self _ is 
aotionless, undisturbed, passive and full of bliss, 

* Oonception is an act of momory ; knowledga oveatos an impression 


60 VICHAR SAGAR, 


For that can be admissible only ifa previous Egoism were present, 
then for knowledge t6 follow, and produce conception is an easy 
and natural inference, 

But such a conclusion is maiuly attributable to ignorance of the 
Vedantic doctrine. Tor the Veddnta holds (1) Brahma, (2) Iswara, 
(8) Jéiva, (4) Ignorance, and (5) its relation to Intelligence (chottanye) 
and (6) the difference in uncreated (anadt) things, as the six entities 
which are identified to be without an origm, A thing which is not 
derived as a product of another, is identified as uncreaied, or without 
an ongin, These six are not produced, hence they are uncreated 
{suroop se anadi), while egoism is described in the Sruti, as 
having a beginning; hence it 1s not uncreated, bub a derivative 
product. But for a continuous current, every substance can be called 
as without a beginning, This continued curront (of evolution, in 
which one succeeds another in the usual course of nature) cannot cease 
in the eternity of time, nor was there over a time, when such subs- 
tances can be said to have had no existence.* [To illustrate by an 
example] a pitcher is said to be without a beginning, for there never 
was a time when it was not preceded by another pitcher and so on, 
to the infinity of time, both upwards and downwards; considered 
in this light, every substance has a chain of continued existence, 
for which it is called (anadt) without a beginning. In (Pralaya) cyclic 
period of destruction of the objective world, all substances are 
xeduced from their objectivity into a subjective state of potentiality, 
in the same way, as in profound slumber, 4 man though dead to tho 





in memory which retains it vividly, honce conception 18 a subsequent 
act and oan only bo produced by tho certain knowledge of a substance. 
For concoption to follow, there must be present knowlédgo in a relation 
of priority, so that concoption of a first thing cannot be deemed a sourco 
of illusion, But its fallacy will be pointed out in the text further on, 
* This ia Kopile’s doctrine. Ho denies total destriotion of tho objec- 
tive world, but asserts instend, that there was not a time when the world 
“and nll it contains was not existing, nor will there ever be a time, when 


it will cease t6 oxist altogether, Western Evolutionists may take note 
of thig fact, 
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extemal world retains conception of it in his memory ; such a con- 
tinuous train of existence is called ‘without a boginning; and ib 
applies to the vast expanse—the world. One who is unacquainted 
with it, may apprehend the non-applicability of first illusion to its 
conception, as also that of egoism otc. and illusion concerning them, 
before all things; as the Sidkanta has it, But its source is detor- 
mined by a prior existence of its predecessor, which procedes such 
illusion, so that here conception is quite, out of question, incapable 
to create it, 

From such a stand-point, conception produced by a previous 
Inowledge of similarity, can create an illusion of Egoism ote. which 
serve as bonds for a continued chain of cxistonce hereafter, (‘The 
first line of the stanza indicates it.) 

Moreover, as the fauits or dofects which have already been referred 
to, as giving rise to illusory attribution, cannot be said to be present 
in bondage, therefore bondage is real, to say s0, implies  contra- 
diction, hence it is clearly unmaintainable. Because, if illusion 
proceeds from defects and not otherwise, thon defects are its source. 
Ag for instance, the source of cloth is the weaving brush and loom, 
and in theiy absence no cloth can be produced; so avo dofects nob 
the source of illusion, Inasmuch agin the absence of the defect of 
similarity even, Self is confounded or mistaken as having dis- 
tinction of caste. .A Brahmin or any other casteman, has his onste- 
distinction in his gross physical body, honce such caste is a croative 
function of the gross body, and neither self nor the subtle body 
(astral) has any thing to do with it, Tor, the samo solf and the samo 
subtle body rohabilitate another gross body after doath, aud the 
caste may be different from what it was beforo, and the rula docs 
nob prevail, that an individual shall rotain his original casto in 
all his subsequent re-births. If such distinctions of caato wore dua 
to self or the subtlo body, then, the individual would never be sub- 
jected to any othor casto than the first, in his nexb journoy aftor 
death ; hence it follows, thab itis the function of the gross physical 
body, and not of self or the subtle body, to dotermine caste, ; 

“I am a twice-born (Dvijatec) Brahmin ote.” Such a aaying 
atiribules the condition of a Braman to Self, and apparently 
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determines his cognition so ; in the same manner, conditions of Kshe- 
trya and Vaiswa arc applicable to Self. Here, the attribution of caste 
to Gelf is illusory ; just as the projection of a snake in a chord is nob 
real but apparent, (that is to say appears so) hence an illusion, so Self 
is without any caste ditinction, and what appears, is simply an 
illusory attribution of caste. Moreover, between Self and caste, there 
does not exist any similarity, inasmuch as the first is all-pervading, 
while the second is divisible. Self is interval, while caste is external ; 
Self isthe discoverer, while caste is the subject discovered by Self. 
Thus then things antagonistic to Self are confounded with him. 
Here the word (Duijatee) twice-horn signifies the threo upper classes 
Brahmin, Kshetrya and Vaiswa, 

As in the absence of similarity, we have seen illusion to arise 
concerning Self, so in the absence of the same similarity between 
Self and bondage, such as Egoism etc, bondage is attributed to him 
through illusion. The defect of similarity is hence not the cause of 
illusion, for if such were the case; then he [Brahma] couid never be 
confounded with caste: in the same way yellow cannot be attributed 
to a conch-shell, nor can bitterness be said to exist in sugar-candy, 
For if a conch is white,—and yellow is an antagonistic color to white, 
white and yellow have no resemblance of similarity between them. 
In the same way sweetness and bitterness are directly opposed to 
each other, they are not similar, but dissimilar. Hence, the presence 
of similarity of a false thing is not the source of illusory attribution. 
Similarly temptation, fear, and the other defects in the demonstrator, 
can be construed as not its source. For, even a man free from 
temptation and perfectly indifferent to the pleasures of this life or the 
next, is apt to mistake silver ina nacre. This should not be, if illusion 
were caused simply from the presence of defoct in the see-er or 
demonstrator, Neither is defect in demonstration its source, For 
ether possesses no form; yet every one confounds it with the blue 
{heavens above]. Another instance of such illusion is that of a frying 
pan with atent. Likewise it cannot bo asserted that rom defective 
‘sight, such illusion is produced, For, all persons cannot be equally 
affected in sight as to be the subject of the same illusion. Honce, de- 
fect in demonstration is not the source, from which illusion originates: 
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In regard to the ether, it can be said, there is wanting al leash 


one defect in demonstration, while virtually all the defects ave absent ; 
besides, théreis wanting presence of similarity too ; so that, since in the 
absence of all defects, ether is confounded with the blue sky, in | 
the same way, in the absence of all defects, Self is confounded as 
aubject to bondage. Here, it cannot be said, that as the necessary 
defects which create an illusion are wanting, therefore bondage is 
not illusionary [but roal]. For, as already seen, in the absence of all 
similar defects, a person is apt to mistake the other, for the bluo 
heavens over-head. Hence it is natural to infor that ‘defect’ is nob 
the invariable source of illusory attribution. A porson not suffering 
from biliousness or such another malady* is even liablo to mistake tho 
ether for blue, and pan for a tent, from asimilarity of appearance, 
Therefore the natural conclusion is, that dofect [in demonstration] is not 
the cause of illusory attribution. 

The word ‘Kshema’ signifies peace, and the defecta in demona« 
tration which destroy it are termed (akshema) unpeaceful, , ‘The 
‘organs of sense’ through which cognition is dexived ave termod 
(pramana) demonstrations, Thus is determined illusion uncausod 
by defect, 

In such a consideration, it is nob necessary for a defect to be 
present, to create the illusion of bondage (in Self). Moreover, the 
abridged edition of Sharivala Sutras contains especial reference 
to it, which for longthiness I have abstained from entering upon ; 
especially if the facts were true I would thon have fully considered 
defects and their nature, but since it is otherwise, I noed not furthor 
dwell upon the matter. : 

Thus is determined the works of illusion, 





* There is a proverb which with oortain restrictions gonornlly holds 
true. It sys that a jaundiced individual secs every thing yellow ; lonee 
our author refers to it while explaining nway tho allegod sources of 
illusion, Bué then, thore are other olassess of persons, who so to spenk,’ 
ae color blind, that is to say, ave quite incapablo of distinguishing ond ooloy 
from another, 
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On THE souncES or ILLUSION. 


In the ordinary manifestation of Intelligence (chaitanya) 
ignorance dwellelth not. 
But the Intelligence present in profound slumber is Ignorance, 


“Ignorance has been already mentioned as particularly apt to be 
confounded with reality. But as Self is illuminated by himself he 
caunot be mistaken with Ignorance; for light and darkness are natur- 
ally opposed to each other, (and Ignorance resembles darkness), For 
instance, as in the broad daylight, the illusion of a snake in a chord 
never arises, 80 to Self, the illusion of bondage can never be attribut- 
ed (for the Atma is Self-luminous.)” 

Further, this even cannot be said, that if the Atma is Solf-mani- 
fested, his intelligence is not directly opposed to ignorance. Yor, 
if such were the case, then in the condition of profound slumber, 
Self oughb to have retained consciousness. But instead, we find a 
man on rising from his sleep to say “I was sleoping peacefully,” 
“I knew nothing then.” Here, the conception of happiness is the 
subject of ignorance, This happiness and the knowledge of ignoy- 
ance in the waking condition are nob visible~—for we call that 
knowledge visible, whose subject appears in front, which neither 
happiness nor ignorance does in the waking condition, honce 
not visible—but they rcsemble remombrance; and remembrance 
concerning a thing unknown, is never possible, it can only proceed 
from knowledge; so that, the conclusion is, the happiness felt in 
the condition of profound slumber is the product of ignorance; 
that is to say, it is due to unconsciousness, which is the normal 
condition of ignorance, And, as such knowledge of the profound slum- 

; bering condition is never, the result of the mind or the senses, for 
they then cease to carry on their respective functions, it can be 
determined as proceeding from Self, Knowledge and manifestation 
have the same signification, Thug is shown, the manifested con- 
dition of Self in profound slumber, which manifestation is like 

“-happimess itself, and the same as ignorance. If i weve otherwise, 
then the presence of iguorance in sleep cannot be satisfactorily 
explained; and it certainly ought nob tobe there. Therefore, the 
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Aime is self-manifested, or consciqus, and between him and ignorance, 
there is no antagonism prosont, On the contrary, ignorance helpa 
to determine his likeness of manifestation, For this purposo, the 
Vedantin, says, ordinary: Intelligence is not opposed to ignorance, 
But auch an antagonist is the particular Intalligence, Tho all- 
pervading Intelligence is called ‘ordinary, and Intelligence present 
in the function (of the internal organ) is called ‘particulary’ As fox 
instance, ordinary fire residing potentially in a piece of wood is 
not an antagonist of darkness, but the solidified particles of fire 
present ina candle are so; in the same manner, the all-porvading 
Intelligence is no enemy of ignorance, bub Intelligence residing 
in the modification of the internal organ, after it hag assumed the shape 
of Brahma, is its opponent.* i 

Thus then, we find pure and simple Intelligence is not an antar 
gonist of ignorance, but function plus Intelligence, or Intelligence 
with function, are directly opposed to it, In the first condition, 
intelligence destroys ignorance, nd function (mental) is its coadjuton 
In the second condition, thut mental function is tho destroyer, whila 
its help-mate is Intelligence. This method of consideration seeks 
to put a limit and (its supporters are the Abachhedavadina) is called 
therfore the difforentiating view, But thore is also anothor view! 
in which both the ordinary and paricular Intelligences are looked 
upon ag not directly opposed to Ignorance, but function illumined 





“ae Intelligence is differentiated into two :—invisiblo and visiblo, Tha 
former’refers to Brahma, therofore all-knowing ; the lattor to tho Jiva thera. 
fore parviscient, In the state of profound slumber tho lattor, though dovold 
of all tho envolpmonts of ignorance, yet Jive is wrappod in ignorance 
itgelf, and this must be got rid of, to be one with Intolligence and 
blessedness (Brahma) In such a condition, whon tho modification of 
the internal organ has assumed the shape of tho Impartite Brana, 
he hes no more ignorance left in him, he has merged into Brahma and 
become one with it; then he is Intelligence simply. Ifenco such Iatolli- 
gence and ignorpnoo are opposed to cach othor, Tho Sruti saya in’ 
reference to the state of profound dreamless alumbor —~'For the iluminn 
tion of Intelligence Prajaa onjoys foliolty.” . 
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with the reflection of intelligence, or the reflected intelligence with 
function are so. In such a view, reflection is admitted hence its 
stipporters are called Abhasabadins. In this way, intelligence 
which is self-manifested is established to be no antagonist of Ignorance, 
but that the latter is included in, or dependent on, the former, So 
that, the subject of Self, covered as he is by ignorance, can be easily 
confounded with Intelligence, and particularly with the subject of 
ignorance, 

« Moreover, as Self is unconditioned, ¢, @, neither ordinary nor 
particular, as above explained,—therefore neither particular know- 
ledge nor Ignorance can be admitted to bo present in him; so that 
their attribution through mistake is clearly untenable. Such an asser- 
tion cannot be maintained, For, everyone admits the existence of the 
Atma which means Self. No one says that “I am not existent,” but 
on the contrary “I am” [“I do,” “I eat,” “I go”). All these clealy 
establish the existence of Atma, and an universal belief in such 
existence. Bub then, as Intelligence, blissfulness, pervasion, eternal, 


“pure and free, Self ognnot be conceived by all, Thereforo there are 


two conditions present; the first which establishes the existenca 
of the Atma is knowledge, the second which prevents our concep- 
tidn of intelligence, bliss and the rest, is ignorance. Such an inference 
is determmed by experience, and even analogy oatnot destroy it. 
Of them, the condition of existence ig the ordinary, while the percep- 
tion of Intelligence, bliss etc, derived only from knowledge, is the 
particular condition, ‘Ordinary’ signifies that which provails in many 
countries, and for a greater portion of time; and ‘Particular’ is 
what is known in few countries, and not at all times, but some- 
times, 

14 Tf it be said, since the Atma is intelligonce, bliss ete. he is presenb 


“everywhere like truth; and in reference to truth, the prevalence of 


intelligence, bliss and the resp in a few countries; and in regard to 
the latter, the pervasion of the former in many countries, imply 
an inconsistency, therefore to consider truth as constituting ita 


“ordinary, while Intelligence, bliss etc, as forming its particular 


‘portion. is untenable, Then the reply is,as truth Atma is essen- 
tially knowa:to be existent, by all peysons, from their conception 
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of “I am” ond similar other phinses; auch a conception hag 
nothing to do with ignorance. Tho advent of knowledge, or ils 
shutting owt, cannot reduce it to non-existence. But, so long as 
knowledge is shut out, a person cannot conceive Self to bo intelligonse 
bliss ete., that conception is only brought aboub by knowledge of 
Self; yet even in sucha condition of ignorance, the blies, intolli- 
gence, purity, freedom, etc, are already present there,—only they aro 
not conceived, Hence such experience is called ordinary, and for 
the matter of that, intelligence, bliss, etc, have been called to prevail 
only for a short time, and truth for a greater portion of time ; though 
truth and intelligence etc., do not actually limit Self into ordinary 
and particular conditions. For this reason, tho concoption of éxiatence 
(truth or Reality) is called the ordinary portion of Self, as that of 
intelligence, bliss etc, i his* particular portion, Moreover ib does 
not create any contradiction in what has been termed the unpar- 
tioular condition. Because, the admission of ordinary and particular 
con be said to tell against the unparticular condition, and as auch 
an admission is not made here, but reference is only made to ignorance 
which creates a distinction resembling them. 1 

In this way, to know Self as ossentially existont, [truth] and from 
ignorance not to know that he is intelligent, blissful, otornal, pure 
and free is to attribute bondage} to him—which he is not, but a more 
product of illusion, But such an illusion is destroyed by knowledge, 
hence is created a necessity for the work in hand, 

Also, as has baen already told, by discarding the forbidden and 
optional acts, and recoursing to the practice of the daily and ocoa~ 
sional rites and penances,—even in the absence of the forbidden acta, 
—a man cannot attain the eternal abode, And, in the absence of 
optional things he cannot attain to the abodo of the good, and by 
abstaining from the daily and occasional rites, what sin is produced 
ltteer 





* Atma is masouline, therefore Self has always boon used in that 
gender, but ijt’ English, Spirit is always neuter, and Solf is synonymous 
with it as also with Brakma which is neuter. The ronder may tale” 
note of this, to avoid falling into miatake, . BOER 

} The attribution of bondage signifies Solf to bo gubjoct to ro-birtha, 
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it is destvoyed by their adopting into practice; and by ordinary or 
extraordinary penances are removed the sins committed in this, or 
in a puior life, In the absence of a desire for the result, his optional 
works do not procure ‘deliverance. Hence ‘deliverance’ has no 
reference to knowledge, but is simply an absence of re-birth. Such 
an assertion is clearly inadmissible, 

For, the daily and occasional rites, produce the desirable abode 
in heaven as a result, as has been proved by analogy by the commen- 
tatoy (Sankaracharya]; hence, it is clear, that such actions will 
procure the abode of the good, and not « deliverance from future 
re-births, Moreover, if it be said that such actions produce no fruit, 
then it will be tantamount to an admission of the fruitlessness of the 
Vedas which propound them :—inasmuch as from your point of view, 
their non-performance is injurious and sinful, and to say that they 
bring forth no bad result is to admit that sin will not be engendered 
* from their non-performance, For such non-performanco indicates want, 

while sin indicates existence, in other words an absent ov non-exist- 
“enti thing which is fhe same as nothing, producing sin which is 
existent or something ; and such a statement of nothing producing 
something, is clearly inadmissible for they are antagonistic of each 
ether. Hence their non-performance cannot be admitted to produce 
sin as aresult, Then again, if it be- said, that the non-performanco 
of the daily and occasional rites engender sin, then it amounts to 
the admission of something being produced from nothing, which is 
Inconsistent as remarked by Bhagvan SreeKrishna [in the second 
QOhapter of Bhaguad Gita]. Therefore, the absence of such worka 
which is equal to nothing, cannot produce sin, which is equal to somo- 
thing (harmful). In this way, is determined that sin is produced 
from othor actions besides the non-performance of daily and occasion» 
il xites. So that, not to admit the blissful abode of heaven (svarga) 
as a result of their performance, is to reduce them? into a condition 
of unproductivensss, and with them, the Vedds likewise, Here 
there ig another proof, as to their procuring the desirable result of 
* abode in heaven. < . 
Also, it is similarly inadmissible to look upon the ‘optional works’ 
_ w prior existence unactuated by any desire to the enjoyment of 
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fruits thereof, ag barren and unproductive, For, tho seed of action 
produces two seedlings which are (1) dosire and (2) Adriata: 
of them, Adrista signifies virtue and vice or good and bad works, 
Now ‘the good’ produces good desires and virtuo, while ‘tho bad’ 
bring forth harmful desires and sin, With the good desire is ori- 
ginated firsb an inclination for ‘good works, which in turn producd 
happiness, Similarly bad desires produce an inclination for harm« 
ful works, which lead to misery. Thus we see, how the seed of 
action produces the two seedlings, desire and Adrista, Of them, the 
firsh bas a remedy which causosits destruction; while the second 
oan only cease by producing its usual rosults, and not otherwise 
This is the authoritative assortion of the sacred writings. In othor 
words, the sin engendered by harmful desiros can bo dostroyed py 
secking the company of the good, heaving their precepts and similar 
acts, Then again, virtue, produced by good works, and desires, is 
sure to bring forth happinoss, which in turn is destroyed by: keop- 
ing the company of bad men and similar other bad acts, Ib does nob 
end here, but all the desivable results which the Shastras say are 
ptoduced by an inclination for them, are destroyed with their toot 
desire, thus proving desires to bo fruitful ; but such dostruction catnob 
affect the Adrista which is determinately tho soureo of enjoyment 
{of good and bad alike], Ience we find that actions must inevitably 
produce their results, which caunot be removed or dostroyed till 
they have ceased [2 ¢, till the individual has onjoyed them in full, 
and the consummation of results have taken place], Such an assortion 
of the Shastras makes no contradiction, nor docs ib imply on 
inconsistenoy. 

Thus then, the inavilablo law of ‘Karma’ entails upon the ignoratib 
an enjoyment of their fruits, which can only conse with their con- 
summation, But to the knowor of Self, it is otherwise; for actions 
and their agent (results) aye not dorived from tha oxcellent (Brahma) 
but are due to ignorance; and as tho two ave antagonistic of ‘each 
other, consegtontly knowledge dostroya ignorance and its results: 
‘therefore ibis said, that the wise (Inowor of Self) obtains a rospito 
from the result of works, without onjoying thom, .As things soon 
in o- dream are-dostoyed and roudered non-oxistont in tho waking 


70 VICHAR SAGAR, 


state, aq action, agent and result produced by the sleep of ignorance. 
are destroyed by the wakefulness of knowledge, But no destruction 
proceeds without knowledge. 
‘ Moreover to say ‘that no enjoyment can proceed in the absence of 
a desire to enjoy the fruit of action, is to annjhilate the determina- 
tion of Iswara; inasmuch ag, it is His determination, that the igno- 
rant should consummate their actions by reaping the results, so’ 
that, when a desire is wanting, no result is to be enjoyed; to say 
80, is to do away with His determination, [and create desire as the 
+ true determining source of all actions};—a contradiction of what 
the Shastras teach as to the reality of Iswar’s determination. 

[But it, may be asked where isthe contradiction? The answer 
is] ~If the optional works will produce no result to one who desires 
not enjoyment, then by extending it similarly to harmful actions 
pne may as well say, that as such actions bring forth misery as 
their result, which no one is ever desirous to have for his share, 
so by shutting up his desire, he goes on performing them without 
any fear of creating sin, or another equally undesirable result. Bub 
such is not the fact, Without knowledge, actions cannot cease to pro- 
duce results, and as has already been pointed out, according to the 
conclusions of Ved&s,a person engaged in practising works unactua» 
ted by any desire as to their result, is nob liable to reap any fruits 
thereof; in the same way, to say that if the desire be subsequenb 
to the practice, even that will bring forth no enjoyment is quite 
against the Vedds; [and untrue]. For, actions done with, or withoub 
Aosire of reaping fruits,"must produce their necessary results, and 
the individual musb certainly have to enjoy them. But then tho 
difference in the two is this:—actions originating without a desire 
for the results, clear the mind and render it pure and faultless; while 
those with desire, simply bring in their usual results without purifying 
the internal organ; the fitst produce knowledge from ‘hearing,’ 
the -precepts of the wise,and thus procure a respite from results, 
Because it is his knowledge which causes him nob:to desire for results, 
‘But if from want of such ‘hearing’ or any other cause, ho derives 
no knowledge (of Self,) then for him, actions mysb continue to pro- 
Muce theix usval vegulis, though the desive for their enjoyment may 
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be wanting. This is what the Vedds conclude, Hence we see 
that without knowledge, actions cannot cease producing results, 
Moreover, what has already been said with regard to pennnces 
causing the destruction of bad actions, do not hold true. For, the 
nagt- misdeeds of all provious births oxtending to infinity, catmot be 


BOSS 
x 


possibly destroyed by penances of a singlo lifo-time Hence, the 
ordinary penances auch as bathing in the Ganges, pronouncing Zetwar's 
name, and the rest, which cause the destruction of all sorta of sin, 
avo merely so many means for obtaining Self-knowledge, and as 
such, they are called destroyers of sin, because they bring forth 
knowledge,—which destroys sin, ' 

Moreover, what has already béen said in rogard to the phins attend. 
ing the performance of daily and occasional rites as being produced 
by the connection of the results of forbiddon works; consequently 
they cannot produce any more result. Such an assertion is untenable 
for the prohibited acts ave infinite in variety, and the results they 
produce are also infinite, so that the pains accompanying the practice 
of the daily and occasional rites cannot be looked upon as enough 
expiation tor them, 

Moreover, what has already been said in regard to ‘optional works, 
that their entire accumulated results produco the one physical body. 
Even this is nob possible; inasmuch as tho accumulation of such 
optional works is infinite, hence they cannot detormine the subjecta 
tobe enjoyed during a single life-time ; and go far as an emancipated 
practicer of Yoga is concerned,ib may bo said, that during one litfe- 
time, he may dissipate all his works by enjoying in several bodies; 
but with regard to the rest of mankind this is impracticable, And 
furthermore, a Yog already emancipated may attain to extraordinary 
powers; but without knowledge, he cannot achieve his deliverance 
from future re-births, as is mentioned in the Vedas. 

Thus then, ib is rendered apparont, that by simply abstaining 
from the optional and forbidden acts and by engaging in tho per. 
formance of tie daily and occasional ritos, an ignorant person, for 
reaping the fruits of the latter works, as also the good and bad> 
actions of a previous life, is subjected to a course of consocutive ro~ 
births, extending through the infinity of time, and that ho is not 
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emancipated. Hence, for the acquirement of knowledge through 
the means of the present work [to procuro emancipation], its necessity 
is clearly established. 

As things created in a dream turn out false in the wakeful 
condition, and they are destroyed: so the unreality of bondage—can—“~ 
only be removed by the acquisition of knowledge which resemblos 
the waking condition, This will be particularly dwelt upon, on a 
future occasion, Thus is determined the ‘qualified individual, ‘aub- 
ject, and ‘necessity of the work’; and in their presence the necessary 
relation is also established. Hence to begin the work is not fruit- 
less, 

Such is real bliss, supreme, manifested and kind to the indigent, 
beyond the range of intellect, non-different from mo, 
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* SEOTION III. 
He, who reads this work, with a fall knowledge of its four moving 
considerations along with his spiritual preceptor, or hears it with a 
friend, with an earnestness of mind, attains the road to emancipation 
by deriving knowledge [of Self]. Easy it is, to plant the sceds of 
knowledge, in the garden of intellect, for which reason, the discourse 
between a preceptor and hig pupil is introduced here. 

Now such a discourse between a proceptor and his pupil is 
termed easy, because the pupil is easily made acquainted with the 
doctrine which the work treats of, and thus ascertains its drifo; hence 
the work is commenced with the above dialogue. 


ON THE SIGNS OF A SPIRITUAL Precurror. 


He who knows well the drift of the Vedas, recognises golf as the 
only Reality, non-different from Brahma ; who is capablo of removing 
the five differences by analysis and analogical inforence ; and by clears 
ing Ignorance and other dofects, brings Brahma vividly into the 
mental conception of his pupil, as something tangible, and reduces the” 
objective world into its actual condition of non-reality, similar to the: 
illusion of a mixage; and who speaks not of things other than 
Brahma, is a veal and unrivalled preceptor ;—unlike those who simply’ 
cub away the forelock of their pupils’ hair, to tura them into their 
followers. ‘ 

Tho above receives further elucidation from tho following com« 
ments: “who knows well the drift of the Vedas” is mado to signify 
that the Acharya or professor is dependent entirely on the Vedas, 
‘and has neither the inclination nor the boldiiess, to misinterpret thom. 
He does not set aside the precopts inculcated thore, to replace then 
with others of his own, but follows them with faith. ‘Non-duality’ has 
reference to salf-knowledge, and the ‘means’ helpful to its success, 
, A preceptor is therefore a man, who has achieved success in knowing 
10 
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Self to be non-different from Brahma. A person may be well-read in 
the Vedas, but devoid of Self-knowledge ; such a one is not a fit 
preceptor: then again, a man may be thoroughly versed in the 
practice of Self-knowledge, but is totally ignorant, so fav as the Vedas 
are concerned, he cannot be called an Acharya, though he is one 
‘emancipated’ For, he cannot clear away the doubts from the 
mind of his pupils. Such of thent, as have already cleared their 
minds of all blemishes, and whose conceptions (convictions will be 
more proper) are good, who have passed over the stage, in, which 
doubts distract the mind,—-to them, he may indeed become & preceptor, 
But to the rest (who constitute the great bulk of pupils) he is quite 
unfit to impart instruction ina manner, as to dispel their doubts, 

Hence the real preceptor is one dependent on the Vedas,—a 
knower of self—capable of dispelling the five sorts of distinctions 
from the mind of his pupils, by analogy and reasoning, 

The distinctions are :— 

(1) Between Jive and Iswara. 

(2) Between one life and another. 

(3) Between sentient and insentient. 

(4) The distinction present in Zewara and insentient (inanimate), 

(5) Between one inanimate and another. 

‘Distinctions’ are likewise called sources of apprehension, for 
which, they ought to be ascertained. Hence, the preceptor is one, 
who having ascertained the five distinctions, removes them by 
logical deductions, destroys the ignorance concerning Brahma, and 
establishes Its identity with Self (Atmdé) which he renders apparent, 
Besides this, his lectures destroy the reality of the world (i. ¢, esta« 
blish its unreality); such an uncommon preceptor is the (Acharya) 
real professor—otherwise, one who simply shaves his hoad, and 
gauses the removal of the forelock from his pupils’ heads, or dis- 
tinguishes them with the usual signs of the religious order to which 
he belongs, is no teacher at all, The real teacher ds engaged in 
Biving his lectures, that cause a desire of release from bondage; 
he never insists on his pupils to dye their clothes red, He is well 
acquainted with the Shastras and is himself free (Buddha). «> 

Give us the sigus which distinguish a knower of the Shastras: 
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let us hear the words of a sage accordingly, so that a pupil may ly 
to be qualified in them. 

Here, a Guru’s knowledge of the Shastras is his distinguishing 
sign, The means which qualify an individual to read the work, 
ara ihe signs of a pupil, Therefore the signs of the qualified porson 
already mentioned, constitute the signs of the pupil. 


ON LOVE AND REVERENCE For A Guru. P 

The pupil must shew more love and reverence to his professor” 
than he doos to Zswar'a, for without them, he may be wisc, bub yet, 
without knowledge of self. 

Without a Guru, the Vedas appear a sea full of salt, and eman« 
cipation cannot be had ; but his arguments pro and convare nectar. 

As a person residing in the seashore, and drinking sox-water con 
ceives its brackish tasto, from the brine present in it, and is therefore 
put to great inconvenience and suffers pain; so he who attempts to 
ascertain the drift of the Vedas without a Guru, hurls himsolf in the 
salt-sea, of the Vedas, his mind is distracted with doubts and dis- 
tinctions, and he is subjected to the pain of birth and death, Monee 
the interpretation of the Vedis by Ram&nuja, Madhava and olhors, 
without the assistance or instruction of a Guru, aro full of distine~ 
tions, which thoy had failed to ascertain, or clear; and for such, had 
been subjected to re-births and its attendant miserios instead of 
being ‘delivered. But then, it does nob mean that Ramanuja and 
his compeers had nothing to do with a preceptor and they read 
the Vedas themselves, What is meant is simply this:—Tho pre« 
ceptor who gave them instruction, to enable them to produce the 
commentaries, as they hayo done, cannot be called roal Acharyas, 
For, we have seen that such a ono oxpounds the non-duality of the 
Siva and Brahma; while they have sought to create a difference by 
oxpounding duality, Hence the word ‘Guru’ cannot proporly ho 
applied to thei, ‘To call so, is unnecossary or unoccasional ; as a 
pupil without an occasion for a Guru calls him precaptor, similarly: 
the men who instructed Ramanuja and others, in tho Vodis, wore 
mmorely their (eachers and nob Gurus, for they taught them duality 
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instead of delivoting thom from it, In the same manner, those who 
read the Vedas themselves, or repair for instruction to a person not 
possessing tho qualifications already pointed out, experience the salt 
of difference, and are subjected to transmigration. 

Moreover, the arguments used for and against by a Guru well -— 
versed in the knowledge of Brahma, to ascertain hon-dnality and 
promote Self-knowledg in his pupil, are more delicious than nectar, 
and cause him more felicity; as the salt 1s removed from the gea- 
water by rain which renders it sweet, so he derives knowledge by his 
discourse and is released. 

A preceptor without Self-knowledge is thus declared :— 

The ignorant resemble the leather bags used in drawing or 
carrying water from a well, while the wise are the clouds that pour 
forth vain, Both read the Vedas, but the wise only, for the sake of 
knowledge are to be selected, leaving the ignorant. 

In other woids, as in the instance of leather bags employed in 
garrying water, they cannot cause its excellent taste, and hence not 
its cause ; so those who draw the water of knowledge from the sea of 
the Vedas by repairing to a teacher devoid of Self-knowledge, caunot 
determine the excellent felicity (which proceeds from it), therefore the 
ignorant are likened to the leather bags, and the wise to the rain- 
clouds; of whom the former are to be avoided and the latter melepted 
either for reading, or hearing the Ve das, 

But here is the source of a misapprehension, For, if the Vedas are 
to be read from a wise person, to ascortain non-duality and derive 
knowledge for being delivered from transmigration, then the necessity 
for other Sanacrit. or vernacular works, as they cannot procure that 
knowledge, exists not. This is now being removed, 

“A knower of Brahma is himself a Brahma,’ asis declared in the 
Sruti: and his word is Veda,no matter whether i¢ is in Sanserit 
ov vernacular; hence it is useless to create a difforence between tho 
Vedas.and his words. Further to say, that without tho former, 
no knowledge of Self can be derived, (as has just be’ mentioned in 

“the preceding paragraph) is to admit what is not the inevitable rule. 
Ag for instance—the dyur Vedas treat of disoases and their treatment, 
puta man can have thorough knowledgo of medicine from a _Sbudy 
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of Sanserit, Vernacular or Persian works of medicine without ever 
reading the Ayus Vedas; so can knowledge of the Universal Solf— 
Brahma—be derived from a study of the vernacular and other 
works, With such a.purpose, wise sages have declared the 

- Smeiti, Puran, and works on History (the Mahabharat and Rama- 
yana) as treatises for knowing Brahma;so that these books will bo 
perfectly futile, if knowledge is only to be obtained from the Vedas. 
Hence any work that expounds or treats on Self, can create know- 
ledge, no matter whether it be the Veda, or any other work, or a 
vernacular treatise, 

Serve him whose word is equal to the Veda—when he is pleased, 
the pupil ascertains the nature of Self. 

The words of a spiritual preceptor versed in the knowledge of 
Brahma are like the Vedas, Such a one is to be served by the 
pupil seeking for knowledge, for, when he is pleased with his services, 
then he knows what Self is like, In other words, services done ta 
an ‘doharya’ are more valuable than those tendered to Jswara; 
inasmuch as the former bring in both visible and invisiblo results, 
while the latter can ouly bring forth the invisible. The ‘invisible’ 
are the results of virtue and vico produced by good and bad actions, 
The ‘visible’ produce tangible results independently of good or bad 
deeds. By serving Iswara, is produced virtuo, which purifios the 
mind; consequently tho result of such service is ‘invisible? By 
serving the professor and pleasing him, independently of virtue 
[produced by such a meritorious action] the pupil obtains the 
henefit of his instruction, which is ‘visible result )—and a3 such 
sorvice is meritorious, therefore it produces virtue, and purifies tha 
mind—‘an invisible result.’ 

Therefore, as it produces both ‘visible’ and ‘invisible’ results, ib 
is superior to serving Iswara, (which produces only invisible rosults), 
anda pupil ought always to bo ongaged in doing the different sorts 
of service to his Guru. : 

These consist :—(1) In showing revoronce, by falling like a slick 
before him, kissing the dusb of his feet, or besmearing the body and 
hoad with it, (2), In giving away [hore giving away is equal to 
dedicating or sacrificing.| body, mind, woalth and speech in his 
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service so that tha pupil may obtain ‘deliverance’ from the bondage 
of future births. 

(a. Dedicating the body’ is to perform all menial services 
which the spiritual preceptor may requirerat the hands of his pupil 
and to obey him in everything. _— <= 

(b), ‘Dedicating the mind’ is to love him, so that he may 
grant the pupil's wish {impart instruction), being well-pleased with 
his services, or thab he may be well-pleased ; and to meditate on 
him constantly, looking upon him as Brahma, Sun, Ganges, or somes 
thing equally holy, and not to pry into his defects, which should 
be considered as unreal as dreams are, if the pupil wants his own 
well-being, . 

(c). ‘Dedicating the wealth.’ Wealth consists in wife, son, land, 
animals, maids, servants and other things ; ‘dedicate’ is to relinquish 
them and take shelter with a Guru. For, the precepter has relin- 
quished them already, (when he has taken the path of an ascetic) 
and he will no more accept them, therefore to abandon them, is to 
follow his example. Hence it is called the ‘dedicating of wealth’ ; or if 
the teacher be one with family and house, then to dedicate these to 
him as an offering. This is another variety of dedicating wealth, 

But if any apprehension arise as to a man with family and house 
being a Guru, or teacher of the knowledge of Brahma, then the 
instanco of Yagyavalla, Udalak and such other well-known toachers, 
who kept a family and house as well, ought to remove it. ILence a 
Guru may be a man with family [as well as an ascetic). 

(d). The ‘dedicating of speech’ consists in knowing the utter- 
ances of a Guru as full of merit, purity, and free from blemishes ; 
and thus to offer his intellect (so as to ascertain tho drift of his 
speech). 

A pupil doxirous of his personal benofit, should after dedicating 
his body, migd, wealth etc., in the manner aforesaid, reside with 
his Guru wherever he may be, or near him, and support his life 
by receiving alms; which he presents to his teacher with all respect, 

“never asking fora share, nor going a second round for collecting 
aJms in one day, in the same village, but subsisting on what he reveiv 
ves from his teacher's kindness. And if to test his faith, his preceptoy 
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does nob give him anything, then not to patt company with his 
profession of begging, but to bring all he receives before him, and 
present them accordingly. And then, when he finds him well- 


pleased, and sitting unoccupied with anything, the pupil stands 
respectfully before his preceptor, and with humility enquires, “May 
he ask any question” ? And on receiving a reply in the affirmative 
he seeks an answer to his enquiries, 

Moreover, if for a preponderance of the good action of his past ’ 
life, the preceptor imparts instruction to a pupil, who has not served 
him by dedicating body, mind, and the rest in the usual way, then 
also he is sure to derive benefit. For, the results of service are tivo- 
fold. The first is to please his preceptor ; and the second is jo purify 
his mind, both of which results he succeeds in achieving, 

Thus a pupil sorving his preceptor by making an offering of 
his body, mind, wealth, and speech, is sure to find the donee, helping 
him always to the path of knowledge, 


80 


VICHAR SAGAR. 


SECTION IV. * 


The discourse ofa pupil and Guru, 
To benefit the young, say I to you. 
He who in that manner seeks instruction 
Is wise and sound in discrimination, 


Three brothers, are sons good 
Of a sovereign, who stood 
Without any rival 

In Heaven, earth and Patal. 
Of them, the lord was he, 
King Suvasantati. 

Adored alike by all, 

In Heaven earth and Patal. 
The eldest of sons three 
Was call’d ‘Tatwadrishti, 
Adrishta was second ; 

And Tarkadrishti third. 


(Thus says the king ) 


“T Jost my infancy in play, 

Spent youth in sensuality 

Amidst women, family and th’ rest ; 
Thus had I in full, enjoyment, 

In Heaven, earth and in Patal 

To acquire enjoyment, seok all,” 
The king by his own arms prowess, 
Managed the state business. 

The father now takes leave, —retives 
After due reflection considers : 

Self alone is uncreate and bliss, 
Things different all are worthless ; 
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For this, the state, he abandons 

(To find Sclf-knowledge) to his sons. 
Between whom the kingdom he divides, 
Of Heaven, eartlt, Patal, and gives. 
Thus did the king resolve in mind, 
Asks his sons, the minister to find, 
Sends for the citizens to come ; 
Speaks of his ‘indfference’ to them: 
Says “take care of the state again. 
Let one be the king of Heaven, 
Another Patal, and the third take 
Benares, his capital to make. 

Where dwells the internal knower— 
The God Siva or Maheawara ; 

Where at death, hearing his precepb 
With ease, his abode one does get. 
Where the renown of the Ganges, 
The main theme of discussion is 
Among men ; and where for reasons 
Many, north-ward hey course she runs.” 
Amongst his sons, divides his states, 
Exhorts them to protect subjects, 
For, without proper partition, 

They cause much pain and dissension, 


(Thus Says the King.) 


Kingdom and socicty I relivquish, now that 
I know them the source of paix of all ‘like 
Pain then, is the lot of man and each has 
His share ; that is inevitable law. 
The rich ave ignorant, the poor spirited. 
Having found its cause, I leave the world 
To find Self, who is eternal blissfulness, 
On vari'd topies the father discourses, 
Which the brothers with attention listen, 
Seated aloof, they weigh and pondor over 
Il 
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His word ; and learn, the world is a source of pain: 
That, he wanta to remove by becoming Bréhmea, 
Encumbering them with worldly concerns, 

He is an ocean of intellect, who discards 

The world, to extinguish misery and pain. 

So leaving their states a. source of much pain, 
They betake to work for spiritual end, * 

Thus after mature consideration, 

They leave society and home behind 

In quest of an able and proper Guru, 

For obtaining emancipation. 

Pronounced they, the name of their father 
Subhasantati, in its literal sense, 

And took it earnestly for truth, 


After much search in countries many, 

Apart on the banks of the Sursari, 

Amidsb trees, branches and leaves, 

Tn the wood, they find a recluse ; 

Seated under the fieus Religiosa, 

With fingers intertwined [in prayer]. 

On the oneness of Jiva and Brahma 

Was this man of merit lecturing to his pupils 

Faultless, and intent in mind,— 

Dependent on him, like servants, to a king. 
. Seeing him employ many arguments, 

To instill knowledge of non-duality. 

They liken him to Sambhu in Kaylas 

Affording instruction to Sanak &, 








-* Selfknowledge which is the means for attaining emancipation from 
future re-births. = 

f Sudha? means good, and ‘santati’ children, ‘Thorefore it would 
‘signify one who has good sons, Hence they armed themselves wilh 
the faith of their goodness, so a3 not to be thwarted from their present 
Purpose, 
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Seeing that, they take protection under him, 
Prostiate on the ground like a stick ; 

Kiss the dust of his feet, and besmeay it 

On the head and body as something precious. 
Six months did they live with him, 

To the manner prescribed for pupils: 

Amply did they sorve him, keeping 

The dosire of emancipation in mind, 

Then was the Guru well-pleased, 

And asked he of them in a low voice: 

What brings you and your brothers ? 

Who brought you? And why live here ? 

At this, Tatwadrishti the eldest, 

Makes a sign to his brothers younger 

With hands joined as in prayer ; 

Humbly acquaints the teacher with his desire, 


(Says Tatwadrishti. ) 


Oh Bhagavan! We brothers threo 
Ave sons of king Subhasantati. 

Poor, young and ignorant, we want 

To find out the distractions many, 
That cause so much suffering. 

Thou hast commanded mo to speak, 
Hence I do now ask of thee [for], 

Thou art extremely kind to dependents, 


Replies the Guru. Hear my words in answer to what you ask, 


fix in your mind peace and it will destroy doubts. Tho pupil 
finding him thus to be very kind and in his‘gwn hoarb yearning 
for the desired success enquires :—Oh Bhagavan! Thou art a mine of 
kindness, resembling Mahesa in contentment and art all-knowing ; 
I havo placed. myself at a distance fram the world which is full of 
pain, with birth, death &., &c,, please instruct meas to the remedy , 
which will procure its destruction, and cause me to acquive the supreme 
bliss, I had hitherto beon always engaged in devotional oxcorcises, 
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and actions, But they have not procured me the desirable result ; I 
have cut myself off from the bondage of tho world, please discover 
that other remedy that I may succeed. 

The Guru, finding in his pupil’s heart the desire for release which 
causes the destruction of pain and produces suprome happiness, dis- 
courses on the means cited in the Vedas for the purpose. Though the 
Shastras speak differently of knowledge, yeb the knowledge leading to 
the destruction of duality (which creates a difference in the individual 
and universal intelligence as separate and twain) is determined as the 
principal means for attaining emancipation. He speaks about it 
as follows :—Know thou, Oh Pupil! a man desiroug of causing 
cessation of pain, attending a worldly life in the shape of birth and 
death, and of acquiring the supreme happiness, has the origin 
of such a desire in mistake. For,since he is supreme happiness 
himsolf, how is it possible that he shall get it ? A desire can only be 
for a thing which one has not gol. Moreover, Self belongs to him, 
and in that Self is centred the ineffable bliss, which he seeks for, 
bub thet is already present there, hence such a desire is duc to 
mistake, Then again, the world with its births and deaths cannot 
affecb you, if it does, then only is it possible for a desive to cause 
its destruction to be present But they are nob your subjects 
(that is Self is nob subject to birth and death, for Ife is eternal, un- 
create, all-pervading, and internal knower). Hence in the absonco 
of pain, to seck its destruction is a mistake. Thorefore, Pupil! 
Thou art the Intelligence devoid of birth and death, eternal,— 


the Brahma; and thou shouldst not admit the pain of birth and 
death as subjects for thine mind. 


Says Tatwadrishti. If Self be bliss, it follows then, he ought 
not to desive any happiness from property and riches. Solf is 
therefore nob blissfigthess, but his relationship with the world con« 
stitutes the subjech of happiness, 

Gura, <A person with an intellect averse to Sclf, is desirous of 
property. Its means of enjoyment is called vishuya (an object 

. of pursuit). Hence, a desire of such onjoymont induces him to 
acquire woalth, take a wife, beget children etc, which in iurn 
produces inconstancy of the mind (intellect literally), and prevents 


VICHAR SAGAR. 85 


n 


from realising blissfulness by an absence of ils reflection in buddhi. 
But, on the other hand, when what he is desirous of having (property 
and cnjoyment) comes to him, his intellocl [inconstancy of in- 
tellect] subsides and becomes tho subjective function of the in- 
Abvelling intelligence, wherein is reflected the blissfulness of Solf, and 
conception of which (reflection) leads him to tho error of believing 
that his happiness is the result of material prosperity. 

But such happiness is not inheront in property, riches and the 
rest ; for then, a man satiated with one variety and secking for 
obtaining another, may as well derive happiness from the _ first, 
(which had satiated him) but that is novor so. From my view, the 
absence of happiness in that case, is due to the inconstancy of the 
intellect produced by the fresh dosire of possessing a fresh property. 
Hore there is no reflection; or if happincss is roally present in 
property, then a person ought to feel it always after the fixst inter. 
view with a dear son, or any other equally beloved relation, caused 
quite by accident,—unoxpectedly—after a long absonco or separation, 
is over ;in other words, the happiness produced by the first meeting 
ought to continue over afterwards, but that is not sv, because the 
source of happiness—the object of his love (son or any othor)~is now 
near him; hence on the first interview only, happiness is produced: 
inasmuch as the intellect then becomes constant and fixed, and ik 
blends with the object. Theretore intellect is said to be inconstant 
and happiness is not inherent in riches and property. 

Then again, if it were othorwise, it will be quite impossible to 
expect any happinessin a state of profound meditation (where the 
subject, object, and knowledge are all blonded in one and their sepa- 
rate existence is reduced to non-being). The same rule may apply 
to the state of profound slumber; in such a condition, a porgon 
cuts off all connection with tho world, (which ceases then to oxish 
relatively to him) and if happiness be an inherent proporty of 
yiches and wealth, then as his connection with thom ceases, he cannot 
be said to conecive of ib, But this is otherwise ; for, the individual 
bxperience ostablishes that happiness always attends in sound sleep ; « 
and a man on rising is apt to soy “I was sleeping happily, I 
knew nothing then,” Honce it is cstablishod that happiness is nob 
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inherent in property, riches and wealth ete, but in the Supreme 
blissfulness (Self), and can be felt in all things; the mistake mising 

out of their closo proximity with him. Therefore the Vedas say: 
“From the presence of happiness in Self, cverything is said to be 

full of it? I have thus, Oh Pupil! Made thee acquainted with tha_—_. 
felicity discovered by the possession of propeity and my conclusions 
thereof. If you have any lurking doubts about them, keep your 
wits about you and I will reply them accordingly. 

Tatwadiishti—Oh Bhagavan! What hast thou hitherto said is 
in xeference to the ignorant only, and doos not apply to those who 
have knowledge (of Self) ; for thou hast yefeired (in the beginning) 
to a ‘person with an intellect averse to Self? and such an aversion 
can only be present ina man of ignorance and not in the wise; so 
please say in reference to the wise. Whether knowledge of happiness 
be due to the desire for material comforts such as wealth ote, or 
otherwise ? 

Guru, Pupil, listen to me with attention What I have said 
in reference to aversion to Self does not refer to the ignorant 
alone, but when a wise person's intelloct is engaged in the manifested 
external world, [in its ordmary uses and practices] then he forgets Self; 
80 that, for the time being, he algo is equally avorse to Self; more- 
over if tho intellect of the wise be always after the modification 
of Self, then his ordinary* practices as eating and tho rest will 
ceaso, hence in such a condition he (the wise) can be said to be 
averse to Self, An ignorant man’s intellect is always averse to 
Self, while during the tme when a wise man’s intelleot, is averse to 
Self, (that is when it has not assumed the shape of Self) his desire 
for property precludes him from the perception of felicity in Self in 
common with the ignorant, But then there is this difference 
between the two :—when [4 ¢., afterwards] the perception of happiness 





* There are three kinds of existences from the Wedantin stand- 
point called respectively (a) Parmarthika, (b) Pyuahouike and Prati- 
qasike gr true, practical gnd apparent, Here practices of the Vyvaharike 
ara meant hy the author, 
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derived in connection with propaty accrues to a wise person, he 
knows tha ib is non-different from Self; but simply reflected from 
him (Atma); this the ignorant does nob know, Hence in regard 
to the former, enjoyment, of property and its attendant happiness 
ard in its effects similar to that realised in profound meditation, 
An ignorant person is apt to commit the mistake that the happiness 
which he feels from property is not a reflection of Self and its relation 
with wealth aud riches cto, is a fact, But this is conceived in error, 

Tatwadrishti, Oh Bhagavan! Thou hast said, Self is “felicity” 
this I know full well; and that “Iam nob the subject of pains— 
birth, death and the rest,—hence in that case theix destruction cannob 
be possible ;” Ihave my doubts on this point, for if I am not the 
subject of birth and death and their attending pains, then they are 
quite different from myself, Please therefore inform me what is it 
that is born and subjected to death, So that I may not confound it 
with Self. 

Guru, Pupil, Hear my word, that will clear away your doubts, 
it is the source of much evil, But you and I are out of it, 

Tatwadrishti, Bhagavan! If birth, death eto.,—the miseries of 
the world—are not my subject, or that of another, then why such 
pain is cognizable as something apparont and visible, An absent 
or non-existent thing cannot make itself visible. As for instance, 
a sterile woman's son ; flowers (are not present) in ether; hence thoy 
cannot be determined as actualities, In the same way, if the world 
be nob an actuality, it ought then to remain inappaent and invisible, 
Moreover fiom birth to death, the world is always tangible, and ita 
miseries are felt and perceived as something real and actual, there- 
fore they cannot be said to be non-existent. 

Guru, Like objects seen in adream, or the illusion of a snake 
in a chord, or the blue in ether, the objective world is due to 
illusion, while in truth it is non-existent; birth and death are duo 
to Ignorance concerning Self (or Brahma) ; [knowledge alone can'de- 
termine their xtnreality], 

Tatwadrishti. As the creation of a snako in 9 rope is unreal, « 
80 you say, the attribution of pain to Self, derived from world: and 
its concerns, is false, But in the first case, without Knowledge of 
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an actual snake (derived from its sight) its creation in a rope is nob 
possible, please delermine its production, 

Guru. There are four different views in reference to the pro- 
duction of a snake in a rope, silver in a nacre, and the rest. 

A Charvaka* calls ip pervasion of non-oxistence [ecstichytitt), 
Kshanike, Vijnana Vadi says it to be pervasion of Self (Tutelligence] 
(Atmakhyati); + a Natyaytkat and a Vaisheshika§ says ib to be a 
apparent pervasion (anyatha khyatt) ; a follower of Kapilaf and a 
Prabhakarall again refer to another pervasion (Ahkhyatt). 





* A Sunyavadin or Lokayatika agsarts the unveality and emptiness of 
the objective material world, ho condemns all ceremonial rites, ridioules the 
Sradha veremony observed after death, and it is anniversary days and calls 
the Vedantins “ fools, knaves and buffons.” Professor Wilson saya of them, 
[works ii p. 87] that they were called Charvaka after one of their teachers 
the Muni Oharvaka, their other designation, Lokayata, expresses their adop. 
tion of the tenet, that this‘being ia the Be-all of existonce; they wora 
the advocntes of materialism and atheism. According to Colebrook 
thoir principal tencts were (1) the identity of tho soul with the body ; 
(2) Aknsa is not an clement (8) perseption is the only means of proof. 
Professor Cowell says in reference to them, that tholy doctrines were at 
one time widely provalent in the would, for which thoy assumed the appella- 
tion of Lokayata, Wealth anc desire are considered tho only ends of man 
and there is no future existence, . 

} Probably tho Yognoharas are mennt, Thoy are o sect of the Bud- 
dhists, who maintain all is void but intelligence; honco the Kshanika 
Vijnanavadin’s assertion ag it admits intolligence only, can be no ther 
than theirs. 

t A Naiyayika or Tarkike arranges all things under sixtoen honds, 

§ Vaisheshikas arrange all things undor six heads, 

1 Kapila was tho author cf tho Sankhya systom of philosophy, ITis 
dootrine of Prakrita and Purush (Mattor and Force) accgunis for the ovo- 
lution of the world, He is against » personal oreator, *ITlg Purugh ve- 
presents the Atma of the Vedautins, 

{| Prabhakeras are called aftor the well-known scholiast of the Purya- 
Mimausa—Prabhakare, Their doctrine is called Akhyati Vadi, 
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The Charvaka docttine is thus explained. A Sunyavadi says, in 
the province ofa 1opo a snake is unreal and non-existent. Tere 
non-existence implies its actual want. In othor words, a snake is 
never actually present in a rope, though ib is apt to be mistalon ; and 
this is due to a previous knowledge of a snako derivod from seeing it, 
so that man who has never seon it, can possibly never cheate it 
in another object. 

The Kshanika Vijnana Vadi says, no snake cxists outside of 
Booddhi either ina rope or in any other substance; all objects aro 
cognized by (Boodhi) Intellect (and their conception retainod in 
memory) which then assumes the shape of what it cognizes, hence 
Boodht is transient intelligence ; that is to say, not always present, 
but apt to come and go, it appears and disappears,—appears with 
cognition of an object and disappears after it has discovered it,— 
so that in the case of a snake, intelligence covers it, assumes its shape 
and produces its discovery so long as the object is in close contiguity 
oy brought near to it, by means of the different organs of sense, 
Now this Intelligence is the same as Atma, 

According to the Naiyayika and Vaisheshika, the sight of a veal 
snake and the presence of a defect in sight, reduces ib to cognition, 
and makes it appear in front as a thing quiet close, Actually a 
snake is scon in a wood, and its reflection falling upon the eyo, romains 
impressed in it; but then, the presence of a defect in sight also 
presupposos the creation of such an illusion along with the impress 
of its aclual image inhorent in it, It cannot be urged, that a person 
whose eye-sight is good, is free from all defects, since he is oqually 
liable to ery in the manner above indicated, thorefore, the premises 
advanced wre not maintainable On the contrary, a dofect will dimi- 
nish and not incroase the visional powers ; just as the solvont powors 
af the gastric juice ave reduced by the presence of air, bile and 
meus in the stomach, all of which are defects. In the same way, 
the presence of darkness cte., in the eye, (its defoots) will diminish 
its power of vigton, Moreover, it hs already boen said, that tho 
cognition of the snake in the wood is produced along with the inhorent 
defect by its impress on the retina, and that an object can bo seen 
situated externally lo the eye; honce sight is vondered ‘intense by 
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the presence of the defect, It cannot be said, that it is quite unique ; 
for, we find in diseases engendered by bile, the appetite is so 
morbidly increased that a person suffering from it will consume four 
times the quantity of his accustomed food*, and yet will not feel satia- 
ted. In the same way, darkness present in the eye has the faculty 
of intensifying vision, and rendering a hidden snake visible or mani. 
fest, In this way, a snake lurking in the woods, or somewhore alge, and 
its transposition or transfer in the rope present in front of us and 
called the province of a rope, is spoken of in a different way, which 
is therefore termed extevaneous or something different. 

The author of Chintamunt expounds ib in the following manner :—~ 

If the visibility of a snake living in the wood depends upon 
the presence of defects in the eyes along with sight, then such 
a mode of cognition may apply as well to a wall and other substances 
(which are situated between the sight and the snako) hence sight can- 
not render visible an object which is concealed. Also the presence 
of a, defect in sight will prevent a person to determine the exact 
form of a rope, but will make him see a snake in it, honce the rope,— 
and nob a snake,—is reduced to a different substance, and its cogni- 
tion also becomes different, 

An Akhyativads says, to expound it on the principle of non- 
existenco is tantamount to a sterile woman's son, and rabbit's horns; 
hence it cannot be maintained, Furthermore, if it be due to a modi- 
fication of intelligence which assumes the shape ofa snake, then as 
it is said to be transient in duration, the coguition ought also to 
Jast for 4 moment and nob longer ; therefore such a conclusion is also 
untenable, The same applies to the expounders of extraniety [another 
hhaytt], His first method is established faulty by the Chintamunt 
Karaka; in the same way, the method of extranicty may be proved 








* It is worthy of note that the disenao referred to is Diabets melli- 
tug; here the appetite becomes voracious for a time, Recent researches 
have established the origin of the disease in a faulty action of the livor ; the 
bile secreted by itis not entirely normal, but undergoes some metamorphosis 
which gives rise to sugar, hence the author is perfectly right to connect 
it with bile. 


* 
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to be unsound by the method of Chintamuni For (they say) 
knowledge is in accordance to what is known. So that, from a rope 
that is known, follows the knowledge of a snake; surely this is con- 
tiadictory. But it can be admitted, that where the illusion of a 
snake arises in a rope, a relation or connection is established betweon 
the rope and eyes, though the medium of their function (sight) ; 
in which condition the rope is brought under cognition as exemplified 
in the instance, “ This is ;’ and snake is produced from the impression 
left in the mind after its sight—an action of memory.—This is a 
snake.” Here both of thenr follow and co-exist, the firat is an ordi« 
nary knowledge of an apparent rope, and “This is a snake” is a know- 
ledge deived form an act of memory, Bub from the presence of 
fear (or defect) in the individual (subject to the mistake and who 
is in the position of its demonstrator) and that of darkness * (a 
defect) in the eyes (which are the demonstrative proofs), ho is unable 
to distinguish that he has in him both the varieties of the know- 
ledge; he cannot discriminate whether his apparent knowledgo of 
a rope is correct, or that detived from the sight of a real snake in 
a prior time and left impressed in his memory is correct, so that in 
tho absence of knowledge of both of them, a Sankhya or Prabhakare 
finds the cluo for the mistake, and such absence is presont whore- 
ever there is a mistake, 

The pupil says that of the four different doctrines about 
the origin of the mistake of snake in a rope thus oxplained, which 
am I to entertain? He therefore addresses his preceptor in the fol- 
lowing strain :—Kind Guru teach me the best of them. 

Guu, There is yeb another method beyond the four already 
explained, it constitutes the fifth. It is called the ‘indescribable’ [Ari 
bachanya Khyati], The Asat, are expounders of nothing? the second 
look upon intelligence and are called the Atmakhyati, the third 
depend upon a cause situated outside of the objech and are called 
Anyathakhyati while the fourth are called the Akhyati, They base 
their doctrine ow the inability to distinguish betweer the ordinary 








*In broad daylight no mistake ocours, but in dorknossit is pretty com: 
mon, hence the defeot of darkness is strongly insisted upon, 
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knowledge of the object (rope) and the impression loft in the mind 
of the absent snake, ‘They are all inconsistont. 

As according to the view of an Akhyuti, the throe others arc 
faulty and unsound, so is the case with him too, 

For, he says that in “this is” the first knowledge relates to an 
ordinary acquaintance of it which renders it apparent ; and “this is 
a snake” is the result of an impression left in his memory by the 
sight of a veal snake in a former time ; so that memory is admitted 
while the presence of a suake in the rope lymg in front is not taken 
into consideration ; now in such a view, a man ought to feel no foar 
nor should he run away from the supposed snake ; but as the case 
is otherwise, the presence of the snake in front (in the rope) is 
fully established, and not the recollection of a snake seen before. 
Or from a particular acquaintance of a ropo, a man may subsequently 
find that his perception of a snake in it is falso, even in such an 
obstacle (to tho creation of a snake) its presence is determinad, 
while the same does not hold true with rogard to its recollections 
(he does not say that he is subject to the illusion because he recolleots 
to have seen a snake before.) 

Moreoyer when he says “Tt is a snake” it shows that he is subject 
of one knowledgo only and not two (4. ¢, snake plus rope); bosides 
the internal organ cannot be tho subject of two perceptions at 
one time,—memory and apparont visibility. Thorfore tho doctrine 
sob up by the Akhatd is extromoly faulty. 

All the abovo four doctiinos have been fully oxplained in Sunumajya 
sidhé and other works; and the arguments for and against have been 
clearly set forth, bubas they are difficult of comprehension T havo 
only jusb briofly describod them. 

Now for a consideration of tha ‘indescribable’ [Anirbachaniya). 
When a subject is soen by tho oyos, the internal organ asumos 
its shape, drives away the ignorance which envelopes if aud thus 
venders it visible ; without visibility or light, cognition cannot follow. 
When a rope is mistaken fora snake, the function»of the intornal 

. organ projected by the eyes establishes a connection “with the rope, 
but the obstacles or defeots as thoy are called viz, presence of dark- 
ness, do not dotermine the modification of the intornal organ, so as 
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to make it asume the shape of the rope, consequently its envolope- 
ment of ignorance remains wndestioyed ; since therefore the condi- 
tional relation of its function for the destruction of the envelope- 
ment having becn created, its ignorance remains in tact, how can 
~—~the.rope already situated in such function (intelligencc) excite or 
stimulate ignorance, so as to make it assume the modification 
of a snake? And if the action of ignorance -the creation of 
a snake—be truo, then the knowledge of the rope need not be an 
obstacle to its existence. But itis quite otherwise, for when the 
actual rope is discovered, then the snake is reduced to an uureality— 
to non-cxistence—and if on the contrary, it be non-existent then ib 
is virtually not like a sterile woman’s son; for such a condition is 
quite impossible, whoreas in the rope it is present and continues 
so long as the mistake is not discovered, Henco (Ignorance) ib 
cannot be non-existent, but quite distinct from it, as also from (Sat) 
existence, or being. Therefore it is described as something indosorih- 
able. The production of silver in nacre isin the same manner termed 
indescribable ; and for these reasons it is called the indesciibable 
mode, As the snake is a modification of iguoranco, so is its knowledge 
a modification of ignorance too, and not of the internal organ, Because, 
as the knowledge of the ropeis an obstacle to a fserpont, so is it an 
obstacle to its knowledge, which should not bo, if it were a modifica- 
tion of the internal organ. Hence knowledgo is. also indoscribablo, 
and quito a distinct entity from existence and non-oxistence, like the 
snake of ignorance, But the snake ig the product of a preponderanco 
of (Tama) darkness present in Ignorance along with the associated 
intelligence of the rope; and knowledge isa result of a modification 
of the (Saéwa) good clement of ignorance inherent in the manifest- 
ing intelligence; when the ignorance-associated intelligence of the 
rope assumes the modification of the snake, the ignoranco present in 
the innate intolligence assumes ils modification; for the stimulus of 
excitation which is a proximate cause of the ignorance-associatod in- 
tolligence of ,the chord, is also an excitor of the innata intelligence 
dependent of ignorance, Hence the source of the mistake in regard to 
a snako-illusion and its knowledge, proceeds in the same time ag the 
knowledge of tho presence of the chord blonds with that of ignorance, 
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Thus then, in reference 40 the production of a snake-illusion its 
formal or proximate cause is the particle of external ignorance (vahyc 
avidya); and the particle of ignorance situated inside the witnessing 
intelligence and dependent on it, is the, proximate cause of its 
knowledge or perception, And as in the dreaming condition, the 
particle of darkness (7’amas) of ignorance dependent.in the witnessing 
intelligence, assumes the modification of a subject, while ite particle 
of goodness assumes the modification of knowledge or perception. 
Hence in dreams, the internal ignorance assumes both the modification 
of subject and perception or knowledge, and that ignorance is their 
proximate cause, consequently the snake in the external rope, and 
the internal dream objects are said to be discovered by the witnessing 
intelligence. In other words, what is discovered by the function of 
ignorance is called the discoveror {witness.] 

The discovering of the mistake of the ‘indescribable’ snake in the 
rope called illusion, or illusory attribution, is a modification * of Igno- 
ranco; and intelligence is subject to another modification which is 
called vivaratat Now parinam produces a change of form in the 
same way as does a formal cause; while vévarata is possossed of proper 
tios antagonistic to what an object has, As the formal cause ignorance 
is indescribable, so is tho snake in a chord and its knowledge oqually 
indescribable, Hence, the last two have equal properties in common 
with Ignorance, That is to say, Ignorance brings in a change of form, 
or the semblance of a differonce from what it was ; it is its modifica 
tion of change or parinam; similarly the predicated intelligence 
which abides in a rope and distinguishes it from another object is real. 


But the presence of snake in @ rope and its knowledge or porception 








* Modifiontion stands for parinam ; therefore it signifies a changed 
condition. It applies also in the preceeding instanocs whorover it hag 
beon used. < 

+ With reference to causes it has been said that when a cause under-- 
goes a change of form to produce an action it is callod Vikare, ov Parinan. 
But when no such actual change of form tales place, it ix called vivaréa— 
curdled milk is an instance of the first variety and snake in the rope of the 
seoond,—( Dhiole's Pedantasara, p. 84.) * 
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is quite differené from what has just been said to be real, Hence 
the rope with its knowledge, are antagonistic in nature to the abiding 
consciousness of the snake ete, (inasmuch as the first is real while 
the last unreal—illusory); call them naturally different, for they are 
different in form from intolligence, The seat of the unreal snake 
is nob in the chord but in its associate of intelligence, consciousness, 
or knowledge ; for, like the snake, the rope itself is a designod con- 
trivance and as such, one cannot take possession of, or occupy the 
other; henco the consciousness associated with the chord (and nob 
the chord) is the seat of the snake, Moreover, if the predicated intelli- 
gence of the chord be said to be its seat, even then both the chord 
and intelligence will be the seat of the snake, But here, to con- 
nect the rope with the seat is not possible on account of the 
obstacle which it introduces, so that the associated intelligence or 
knowledge of the chord is such seat or occupation itself, and not its 
predicated intelligence, In the same way, the manifesting or wit- 
nessing intelligence is the occupation of the determining knowledge 
which evolves a snake, According to such a view, the subjech and 
its knowledge in connection with a mistake, on account of the differ- 
ence of their associates, creates a difference in occupation and such 
seats are nob one. And particularly for the stimulus of Ignorance, 
the rope is not discovered, therefore it is the material cause, from 
which springs both the mistale of a snake and the non-discovery 
of the actual condition of a ropa; similarly its knowledge is tho mate- 
rial cause for the destruction of both. If it be said, that knowledge 
of the rope cannot destroy or remove the snake; the reply, is the 
occupation of an unreal substance can bo destroyed by the knowledge 
of its site or ocoupation, This is the inference ofa noa-dualist. Or 
if it is alleged that the site or occupation of the false snake is the 
associated knowledge of the chord and not the chord itself, so 
that with the knowledge of the chord the snake cannot be removed. 
Then the reply is:—Tho knowledge of a bit of string or another 
equally insentiont substance is derived by the function of the internal 
organ, so tHatthe enshrouding ignorance concerning the subject 
is necessary to be removed ; and ‘envelopment’ is a force of ignor- 
ance consequently it is not dependent on the insentiency of the 
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subject, but on its abiding intelligence ; henco the function of the 
intornal organ after having assumed the shape of the chord (or 
another object which it covers to cognize) breaks away the encasement 
of ignorance from the intelligence present in the chord, and discovers 
it by the reflection of intelligence residing in it (function), Inteltic- 
gence is Self-illuminated, ib needs not the help of rofloction for its 
discovery. This will bo fully discussed further on. Thus with the 
reflex intelligence of the internal organ, its fimetional portion acts 
upon intelligence of the rope and results in the removal of énvelop~ 
menb of ignorance; and the reflex intelligence of its function dis- 
covyerstherope, Therefore, the-subject of such function is not the 
rope only, but its knowledge as well, ence ib is written in the 
work Sidhanta, thatthe function of the internal organ forms the 
subject of Brahma, In this way by the removal of the envelopmont 
of ignorance from the chord, the presence of the snake in it, is dis- 
covered by the indwelling intelligence or knowledge of the chord; 
zo that the knowledge of the chord is the determining element of 
the presence of the snake in it, therefore it is quite natural to expect 
its xemoval. Now for the objections against such a view, If thon 
the presence of the sake is removed by the knowledge of the rope 
according to the manner just explained, yeb the knowledge of the 
snake cannot be destroyed, Tox the snake is prosent in the know. 
~ledge of the chord which is included in And not sopatated fro 
it, and the individual intelligence is the océupation of the know- 
ledge of the gnake, From the firss named condition is produced 
the ¥eflected knowledge of the chord, which is nob separate from 
it, and not the individual perception ; so that even with knowledge 
of the chord, the presence of the snake along with it, is a creation 
of ignorance present in the individual along with intelligence, which 
isa function of the mind; and such ignorance cannot be continued 
nor removed; but knowledge by its occupation can alone so de. 
Hence the perception of the ropo cannof removo the porception of 
the snake fiom it, But such a mistake is cleared atway in the 
Thanner stated below. : 
* Knowledge is dependent on the subject, therefore the snake 
‘whic is the subject, is removed along with the-destruction of the 


-PICHAR SAGAR, 9% 


subject ; for in its absence, the perception of the snake cannot 
continue; and if it be said that without the knowledge of the thing 
actually present, the supposed or fancied contrivance or superim- 
position ofanother thing on if cannot be destroyed; in other words, 
presence of the snako is only a fancied superimposition 
"on the chord, Which is clear to the intelligence presend in tho wit- 
ness (individual subject to the mistake) and without its knowledge 
the snake cannot cease to exist in perception ; then such an assertion 
i: soon disposed of. Cessation is of two sorts, one is extreme cessation, 
and the other 1s its final disappearance into its cause, Of them, the 
first refers to the removal of the effect together with its cause. All 
fancied contrivances are due to the inherent ignorance present in 
objects, which is removed with its effect by the occupation of 
intelligence. But the second variety does not depond oni As 
for instance, the relative destruction of all objects in the condition 
of profound dreamless slumber, and their actual destruction in Prax 
laya, proceed from ignorance without the ocoupation of intelligence, 
Here, in such a destruction, the source of the results which such actions 
were to have brought about, is destroyed by their want; similarly 
withont the knowledge of the witnessing agent, is removed tho 
perception of the snake, So that, in the absence of the subject of 
pereeption—tho snake—is the source of the destruction, In this way, 
the snake is destroyed by the knowledge of the rope, and in the 
absence of tho snake, which is the subject of that knowledge, its 
knowledge is also destroyed; or both the snake and its peroeption, 
ave removed by a knowledge of the chord, Becauso, whon ib is 
plainly perceived, the function of the internal organ projected by 
the eyes, covers the rope, and assumes its shape; then the function 
assoviated with intelligence, becomes one with the assosiated percep~ 
tion of the chord, and there is no more any difference between them. 
But why? Consciousnoss is one, and there is no difference 
whatever (the actual difference is in the objects which ib covers, 
hence consciousness whether dorived from sight, hearing ate,, is all one 
and the same) but that, which is produced by a difference in the - 
associates. The intelligence associated with the function of, thé 
internal organ, and that associated with the rope ave difforentiated 
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by their respective associates,—function and rope; which again as 
they are divers according to the sites they occupy, thus create a 
difference therefore in the associated intelligences. Also, when the 
two associates co-exist, no more differenge in the intelligence is 
possible, Ib js declared in the commentarics on the Vedanta, 
that tle difference in the associates situated apart, constitutes 
the difference in their associated consciousness, or intelligence ; 
and when both the associates are present in ong place, then there 
is no more difference between the associates and their associated 
intelligence. Thus then, during the apparent perception of the rope, 
its associated intelligence is one with, and non-different from, the 
associated intelligence of function, which again is the same as the 
witnessing intelligence, For, the intelligence present in the func- 
tion of the mind, is its discoverer and called witness, 

Thus is determined that during the perception of the rope, its 
associated intelligence is one with the witnessing intelligenee, and 
that the former as well as the latter, which is non-different from 
it, proceeds from the knowledge of the rope; and that during the 
time of such perception along with the Inowledge of the witness, 
the fancied superimposition of the snake is destroyed, Or, as 
Bidyarana Swami says in veference to o lamp:—Tho mental function 
after dispelling the Ignorance (avarana) which occupies an unknown 
jar discovers it or renders it cognisable to the senses, by its indwelling 
reflex intolligence, like a jar vendored yisiblo by the light of a lamp, 
which discovors ib by dispelling the surrounding darkness, In the 
case of tho jar, tho reflex intolligonceof the mental function is 
its knowledge, while the mental cognisor is a discoverer, (4, ¢,) 
brings the perception or knowledge thab “it is the jar:” in this 
woy, the reflex intelligence of the mental function only dis. 
covers the jar, “I know o jar,” here, the firsb porsonal pronoun 
is the agent or subject, and jar is the object (of cognition), and its 
knowledge, are the three constituent elements discovered by the 
witnessing intelligence. In the same way, all objects,have the same 
+ three constituent elements in them, which are discovered by the wit- 
ness. But if the witness be full of ignorance it can discover nothing ; 
hence the knowledge of the three entities enables the witness to 
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discover, and the same knowledge of the witness can remove a 
snake from a rope according to the previous method, Accordingly, 
the snake and its occupation by knowledge (its inherent knowledge) 
have been considered as, two and differonb from one anothor, and 


pet is liable to produce similar other misconceptions, I proceed to 


consider the position where the snake and seat of its knowledge are 
looked upon as one. 

In this view, it is said that the intelligence present extemally in the 
yope (vahyc) is not one with the snake and the seab of its knowledge ; 
for all knowledge is either dependent on tho subject or witness, and 
the intelligence of the rope situated outside cannot help cognition ; 
similarly, if it be said that the function of the internal organ super- 
imposes it on the rope, that is to say, the associated intelligence of the 
internal organ—witness—is the seat of the snake and its knowledge, 
then such a snake ought to be present inside the body,—in the inter. 
nal organ and nob in the rope itself: and if it besaid, that at first, 
the source of the snake is inside the body in the internal organ, 
whence it is projected on the rope, it will amount to an admission 
of the doctrine of the oxpounders of Self, In this way, the associated 
intelligence of the rope cannot bo ascribed to be the seab of intelli- 
gence ; nor tho associated intolligonco of tho internal organ can be 
determined as the sito of the knowledge of the snake. Henco, though 
the snake and its knowledge aro not the occupation of one intelligenco, 
yeb the modification of the internal organ after the shape of the 
yope, and the ignorance dependent on its function of intelligonce, 
after the modification of the snake, are the respective changes 
wrought upon them ; of which the latter is therefore positively the 
resulb of ignorance. Intelligence associated with the function has a 
particle of ignorance, which for its quality of darkness (Tamas) is 
the formal cause of the snake, whilst its savavic quality is the 
formal cause of the knowledge of the snake, The snake and its 
knowledge are the occupation of intelligence associated with function. 
Bub as the function is situated external to the chord, its associated 
intelligence is also similarly placod, hence, it is the site of the snake, 
Tn proportion as it resembles the internal organ, so is it identified with 
the agent or witness. The internal organ situated inside the body 
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is modified or changed after its function, and asthe intelligence 
associated with it is the witness, therefore it is the seat of knowledge: 
when the rope is rendered visible, thon its intclligonce blends, 
with the associated intelligence of function, so that with the know 
lodge of the rope tho production of a snako and its subsequent removal 
implies no inconsistency and the sight of one ropé~cfeates the mis- 
take of a sake, stick, wreath, or water current to different persons ; 
ox, all may equally fancy it to be a snake ; so that in such a case, when 
the person discovers the rope, tho superimposition of the snake in the 
functional intelligence is also destroyed, and who fails to discover the 
rope, his illusion continues: so here even, the same functional intelli- 
gence is the seab of the fancied snake, and not the associated intolli- 
gence of the rope, stick and the rest. For if that be the cage, then the 
individual perception of stick, wreath &., may he equally present in 
all alike; and from my point of view, a person sces one only, according 
to the object conceived by his functional intelligence, and not another. 
Thus then, the seat of the external suake and its knowledge is the func- 
tional intelligence which is called agent or witness. Objects seon in 
2 dream and their knowledge have their soat in the associated intelli- 
gence of the internal organ, the same witness, Thus the modification 
(parinam) of ignorance which is neither existent nor non-exietent and 
henco ‘indescribable’ is explained, and for a similar existence and non- 
existence, (that is, noither tho one nor the other, but quito differont 
from them,) tho superimposition of the snako, stick &,, &c,, on a ropo 
is also called ‘indescribable,’ 

Saith the pupil, Oh Bhagavan! let mo hear that instruction 
which will establish the unreality of tho world. 

Guru, Your ignorance of Solf who is Brahma, creates this un- 
real world as something substantial, hence you are its receptacle as 
well as its scat, in the name manner asa snake ordatod in a rope 
hag for its recoptacle and scat, the rope, Though tho site of tho 
snake is said by one, to be in the intelligence associated with tho 
function, while another has it in the intelligence assogiatod with tho 
rope, but none determines it in the rope itself; yob in the last case 
the presence in intelligence of the associate is tho ropo, so that 
ordinarily speaking, the ropoissaid to be the sito. 
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As the site or receptacle of the false snake is the rope, s0 are you 
the site and receptacle of the uneal world. Now this isa common 
saying. Asa rope has twin similarities of which one is ordinary, 
and the other particular,—and the ordinary resemblance refeis to a 

ing_of similar in shape with it, while the particular is the semblance 
of a snake; here the rope is presont along with the snake all the 
time the illusion lasts, though in a manner non-different fiom it: 
therefore the particular resemblance prevents the object being 
recognised so long as the mistake is present, but when it is discovered 
once, then the mistake or the fancied resemblance of a particular ob- 
ject is removed at once—so has Self his two semblances, ordinary 
and particular. 

Sat or existence is the ordinary. Unconditioned, Uniform, Eternal 
Free etc, are the characteristics of the particular, When Self is 
considered to be bounded or limited by the gross or subtle body, aven 
in such & misconception, he is manifested as non-different from it, 
and his (marked) reality is the ordinary semblance. 

Moreover, in that state, the real nature of Self—uncondilioned, 
eternal, free—is never discovored, bub when that is realised then 
his finity is removed; therefore infinity, eternity, purity, pervasion, 
ete, ote, constitute the features of the particular condition, The 
receptacle is the xoality of the ordinary substance which is the 
source of the illusion, and its connection with tho particular ig 
called its odcupation, As for instance, the rope for its being the 
site of the snake is called its receptacle, which is the particu. 
lar occupation of the rope; in the same way, Self as a receptacle 
of the phenomenal world, his ordinary condition of existence is the 
receptacle for this vast expanse, while infinity and the rest gre 
his particular occupation. Hence, there is some difference between 
yeceptacle and occupation as has been described by a sage named 
Surangatama in his work. 

Pupil. Who is the seer of the unreal world? Inasmuch as 
its receptacle and occupation is Self, then there musb be some 
other seer than ho; in the same way, as a rope is the receptacle 
and site (occupation) of q snake, and its seer is a person gubjech 
to tho illusion, 
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Guru. When the occupation is that of an insentiont object, then 
something different from it must be its seer; when intelligence 
itself is occupation then it requires no one clse to bohold it, As 
in dreams, the occupation bolongs to the, witnessing intolligence, 
which is their seer, so is self the occupation, andas such, he sacs 
the unreal world; so that, as the ordinary sight produces a 
snake in a rope, does self behold the umeal world, Against 
suich an inference, it is said in tho Sidhkanta, that the prosonce, 
occupation or site of the snake is in the witnessing intelli- 
gence, which is the seer, Accordingly to look wpon the site as what 
sees, cannot be maintained, In this way, is determined the illusion 
which subjects self to grief. Sclfis not the actual sufferer, to con- 
sider otherwise is a mistake, but then tho destruction or removal of 
the mistake is not possible, just as through the force of a mantra, a 
performer of magic, creates the enemy of a peison, whom no one 
desires nor prepares himsclf to destroy. 

Pupil, What you have jusb montioncd about the unreality of 
the world, and Self as not subject to grief, is true, but instruct 
me the means which will enable me to recognise Self as not the 
subject of bith and death with its attendant ills, Moreover, even 
if it be true, as you said, that for the removal of this mistake, no ye. 
medy is needed, yet since such unreality is the source of grief, thoro- 
fore the unreality is something in a state of actual oxistence, othor- 
wise why do I realize pain, and suffer birth and death ? Henco I 
want the destruction of the world ; with kindnoss instruch me as to 
the romedy that will bring it about, 

Guru. I havo already told you the remedy which will cause the 
destruction of the unreal world. Firmly ascortain ib and you will 
find Self free from pain and misery. Ignorance attributes to solf the 
pain which attends worldly existenco ; knowledgo can alone ostablish 
it otherwise ; as the super-imposition of asnake ina yropo is known, 
so does self-knowledge dissipate the belief that Solf is subject to 
grief, birth, and death : because a false thing cannot produce any ill 
consequence to its site or occupation, For instance, as a mirage cannot 
moisten the earth, so the cognition of the world as something sppa- 
tet cannot produce any injmy to mo, For I am Etornal, Intelligence, 


VICHAR SAGAR. 108 


and Bliss,—the Brahma—and this is what is called knowledge; 
the one means fur the attainment of emancipation. I have already 
had my say on such knowledge when discoursing with you, 

The formal cause of, the world 1s ignorance which is darkness 

pr Hamas) itself ; with its cessation the world ceases to exist, because 
after the destruction of the formative cause, its effects can no longer 
continue to exist, ‘This :gnorance can only be destroyed by means of 
knowledge, and not by actions and devotional excercises. For, igno- 
vance and knowledge are’ antagonistic of each other, while actions 
and devotional exercises are not so, As for example, the daikness 
present inside a room cannot be removed by any act, but only by the 
introduction of light, so is the darkness of ignorance removed by 
the light of knowledge and not by any other means. Thus, pupil, 
have I given you the instruction you asked of me, 

Pupil. What you have said Bhagavan, I know to be true, your 
reference to Ignorance as the cause of the world, and its destruction 
by knowledge, I am aware of I know knowledge alone can deter- 
mine the unreality of the world, and the perception of eternal 
Tntelligence and Bliss by the individual self—non-different from 
Brahma—which is the same as knowledgo; but I fail to recognise 
the two ag one, for in my heart I have doubls as to such non-dudlity 
which you are expounding, 

Lam the doer of virtue and vice, and consequently must have 
my share of enjoyment which they produce, and death, and ita many 
miseries, Moreover, I seek for the destruction of ignorance the 
creative cause of the world, but since Bralma is not the subject 
of virtue or vice, birth and death, happiness or misery, or any pain 
whatever, and has uo desire for knowledge, hence between my-self and 
Brahma there is seen an antagonism; how then, can you say them 
to be non-dual? Though it may be alleged that my chief purporb 
is not a worldly existence, and that illusion alone attributes to my-solf 
as being the subject of birth and death, but since Brahma is nob 
so subjected, bence the difference between thom is clear enough. 

Thave yet another doubt, I have seen it mentioned in the Veda,. 
that in one tree of Intellect there resides two birds which are qqual. 
That one is the result of past actions, while the other is purity itself, 
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beyond the pale of enjoyment, unconditioned and is the discoverer 
of him who enjoys; its subject is the Jive who is the agent of such 
enjoymont; and the other is called the Supreme Self (Puramatma). 
Hence how, can their identity be established? Then again, the 
Vedas rofer to action and devotional oxercises of various kinds, which 
also render such non-duality fruitless, For your non-duality sigui- 
fies either the subject of Brahma* is a modification of the Jing ov 
wise verse. Inthe former condition (the first), the qualified person 
will be wanting, consequently works and devotional exercises will 
bear no fruié; and in condition the second (when you say the subject 
of the jiua is a modification of Brahma) the subject of such devotion 
becomes one with the worshipper, hence in the absence of tho latter, 
all devotion will be useless ; and since the Suprome Self who is to 
give the desivablo resulis after having become onc with the Jive 
will be incapable of fulfilling the desives of the individual engaged 
in works, so they are useless too, ‘Thon again, what the Mimansa 
sayy in reference to works thab “action ia the Lord” cannot be main- 
tained as true, for actions are insentionb, and they are wanting in the 
power of giving the desirable results, Hence from such a view, if 
the Lord gives the desirable rosults of an action then that will tell 
against non-dualily of the individual Self and the Supreme Self. 

Guru. [will now clear out your doubts. As in ono othor thore 
are four distinctions, viz., the ether of a jar; ether of water; other 
of cloud; and the great other; so is one Intelligonco divided into 
four and called separately the uniform (kutasta) and Individual (Jéva), 
Iswara and Bruhkma ; their mutual distinctions are similar to what 
has been said about ether ; so that when you have come to realise 
their percoptions, doubts will cease to trouble you, and you will be 
able to solve them as they arise. For this reason, I am going to 
give you a description of their likoness, by hearing which you will 
he free from doubts, and thus having obinined self-knowledge, you 
will be freed from the trammels of future re-births, 

Now then about the ether of a jar:—when o jarvis filled with 








* Saguna Brahma (with attributes) is meant by the author, 
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water, and a portion left empty, the void or vacuum is called by 
Pandits as the ether present in the jar. 

Ethor in water. The reflection of the sky with its stars &e,, 
in water inside a jax, with the space or other contained in ib, 
(the tio) constitute the watery ether. If any one will say, there 

—can-be no reflection of the sky, for it is formless, bub thatthe starg 
alone have it, then it is removed in the following manner. If the 
sky can have no reflection, it cannob likewise have any depth of 
sound, which it does communicate to the human ear by the rushing 
of a torrent of water; hence one is obliged to admit the sky as pro- 
ducing its reflection [in water]. Form is not essentially necessary 
to produce a reflection ; an echo is produced by sound which is 
formless, and echo is nothing more than the reflection or shadow of 
sound. Hence it is quite clear that the formless sky can produce 
a reflection. 

The Cloud-Ether, The ether present in clouds as well as its reflec. 
tion in the water which they contain, constitute the cloud-ether. 
Ifany doubts be entertained as to tho admission of tho reflected 
shadow of cther in the wator of clouds, for without seeing such 
a condition, ono cannot believe it, then they are removed easily, 
It is indeed true, that no one can soo the proscnce of water in the 
clouds nor the shadow of the sky, yot by inferance it can ba known; 
inasmuch as clouds produce rain and if it is not present in them, 
they will be quite powerless to cause rain, and rain is the subject 
of the clouds: and where there is water, there isa shadow of ether, 
and there can be no water without such shadow. Therefore the subject 
of the clouds—rain—is a reflected shadow of ether; and its in- 
ference is ® natural conclusion, For this reason, water is tormed 
Udake and Odalea. * 

That fluid which pervades everywhere, both within and without 
is called by a Pandit, Mahukasa (the great body of ether). 

Thus has been described the four varieties of ether; their hearing 


cy 
ae. 


* ‘Odalkn’ is not a word ; ‘Udake’ becomes ‘Odaka’ when coming after ' 
the vowels @, or 4; by union (sandhi) its a is transformed into a, ag 
‘Clangn’ + ‘Udake’ = Gangodaka, 


it 
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will enable you to distinguish one from the other, aud that will 
yield knowledge as a result. 

Intelligenco present in each individual unit of Ignorance is 
called the Uniform or Eternal (kwtaste) ; but; when the Jiva, is said 
to be intelligence with Boodht combined, then the site of Boodhi 
(intelleot, Spiritual Intelligence or soul) is fixed in the Uniform 
Intelligence, and when (Jiva is looked upon as the distributive 
segregate of Ignorance with Intelligence combined, then the site or 
occupation of the distributive unit of ignorance is the Uniform In- 
telligence, That is to say, the predicate of Jiva and its occupa- 
tion is called the Uniform Tutelligence. It is uncreated and without a 
beginning, unlike the reflex intelligence which is scpavate from 
Brahma and derived froni It, But it is Brahkma-like, As the ether 
ofa jar is non-(ifferent from the infinite cther,but simply 1ts modified 
likeness; in the same way, the Uniform Intelligence (kutasta), 
is whab is indicated by the word Solf It is also called the 
internal, and constitutes the personality of the individual ; and this 
Jive is the witness. 

The reflection of intelligence present in Boodhi, which determines 
or catses a man to be engaged in works and optional acts, ia called 
by the wise Jiva; and this reflection only is not the jive, But 
as the ether ofa jar with the reflected shadow of the sky is called 
the other of water, so is Jive the reflection of the internal Uniform 
Intelligence with its reflected shadow of intelligence. Here the 
conclysion is that the veflox intelligence of Boodhi, and its indwell- 
ing intelligence, both constitute Jia. 

It is to be remarked, from what has just been said in regard to 
the Jia as being a composition of the Uniform Intelligence with 
the reflected shadow of intelligence, that itis natural to conclude 
the reflection of intelligence in Boodht is that of the Uniform Intelli- 
gence, and not that of Bralma which is external; for reflection 
can only proceed from a thing that is placed near it, in a position 
so as to affect it in that way, and such a thing is the, internal Uni- 
form Intelligence. As in the instance of a red flower and crystal 
Placed near one another, the flower imparts its red color by the reflec~ 
tion of its shadow, to the crystal, which then assumes a red color; 
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so Boodhi which is dependent on the Uniform Intelligence for ils 
property of discovery, reecives its shadow by reflection and becomes 
illuminated. 

As nerystal is very brilliant, so is Boodhé very pure, for it is 
the resulting product of the (Saéwa) good quality. Teneo the 

“spirit of the Uniform Intelligence is called reflex intelligonce, As 
in the water of a jar, there is reflection of the infinite spaco 
or ether and nof that of its infernal space, indsmuch as the depth 
of water rendered apparent inside a jar is not present in the space 
inside it, but such depth 1s merely a shadow of ether, therefore such 
reflection is that of the ether external to the jar; so is the 
assertion that the pervasive intelligence can produce no teflection is 
cleared away. For, if ether which is equally pervading cin produce its 
reflection, then the pervading Intelligence can also produce its reflected 
shadow. Then again, if it be said that a substance having a form 
and shapé can alorie produce its reflected shadow on another whiclt 
has a form : to such o statement the reply is, that is not ossontially 
necesstry; for as has already been pointed out,a sound is formless 
yet it produces an echo, which is its reflected shadow on tho other, 
Thus then we find that the reflection of intelligence is admigsible. 

In this way Jiva is determined to be the reflex intelligence of 
Boodhi, with its indwelling intelligence ; and the indication of the 
word jivantu is therofore yeferrible only to the Uniform Intelligence 
after the exclusion of the reflected intelligenee, the former of which 
is the indication of ‘Thou’ (Lwam), Ahwm also rofors to Jiva, and ib 
indicates the same Uniform Intelligence. 

In Boodhi the reflected intelligence alone enjoys yirluc 
and vice. 

It comes and goes, but connects it not to Intelligence. 

The ether ofa jar is by mistake, said to be the cause of 
inducing many actions. 

Though it ts always actionless, and always uniform. 


* 
As bas already been said, Jéva is the sum of reflex intelligenco . 
plus the uniform Tutelligenco, and the attributes of tho Jéiuq avo 
the subjects of reflected intelligence, That is to say, vivluo and 
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vice, with the enjoyment of their results in the next life, or re-birth 
in another sphere of abode, all these are underwent by the reflex 
intelligence with Boodhi. The Uniform Intelligence is not so sub- 
jected, bub illusion attributes them to it; and this illusion even in 
such a condition affects the individual Boodhé with its reflex intelli- 
gence, For, the Uniform is unconditional and unchangéable, like the 
anvil which supports a piece of iron and is beaten continually by the 
hammer; or it is the unassociated spiritual soul centred in the sub- 
jects of ignorance and rendered apparent by it. Here its subjects 
cannot be mistaken, as that is only possible with the reflex intelligence. 
Moreover if duly considered, it will be found that virtue and vice 
with their results—happiness and misery, a future life or re-birth, 
are all attached to Boodhi, and absent in reflex intelligence ; but 
in its combination with Boodht they are so. As a pitcher full of 
water is inclined, or kopt in a straight position, or carried about, 
by its relation with the reflection of ether present inside, (in- 
dependently it can do nothing,) so the pitcher of Boodhi filled .up 
with the water of ‘optional’ and ‘lawful acts’ sustains [thab is to 
say is the holder of] virtue, vice and the rest; and from the relation 
which the reflex intelligence bears to it, this also is alike their 
holder, And asthe ether of the jar is not subject to any change, 
which the jar filled up with water is apt to have,so is the Uniform 
Intelligence unchangeable ;—in other words, not affected by any 
change. So is the case with its knowledge too, Hence the attri- 
butes of the Jiva are inherent in the reflex intelligence, and ignorance 
only attributes them to the Uniform Intelligence, ‘I'hus then Jiva 
the subject of Boodht, is the Uniform with its reflex intelligence. 
But such a description is harmful to Prajna.* For his conceit of 
profound slumber, he is called Prajna. In that condition, Boodht is 
ontirely absent, so that its reflection cannot be said to exist. Hence 
it will be antagonistic to those Shastras which treat on Prajna. 
For this reason, jiva has been defined soparately :— 


te 





3, 

* Prajna means almost ignorant, Its derivative signification ts 
pratena+Ajna parvisciont. ‘Therefore parviscionco difforontiates the 
Jiva from Iswara who is omnisciont. 
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Or, the reflection of intelligence prosont in each individual 
unit of ignorance, 
With the inherent Uniform Intelligence is calld Jia. 


The individual unit of ignorance* is called ils distributive segre- 
gate, ‘as ita collective totality is called its collective aggrogate. 
The reflection of intelligence present in tho first kind of igno- 
rance with its inherent Uniform Intelligence is the signification 
of the word Jéva. It cannot imply any contraindication to Prajna. 
For in profound slumber, ignorance is present along with the 
reflected shadow of intelligence, which latter assumes the shape of 
Boodhi, and determines the appearance of virtue and vice, and the 
other phases of a worldly existence both here [and hereafter], 
With this view, Boodht has been described in some Shastras as an 
associate of Jéva, but on a proper consideration it will be seen, that 
such associate is Ignorance. 

. Now for a description of Iswara, ’ 

The reflection of intelligence associated with Mayd, with the 
inherent intelligence, 

Like the ether present in clouds, is the Internal Knower, 

and Free. : 











* Ignoranco is used dofinitely or indofinitely to indicate ono or plu- 
rality ; for instanco as » collection of trees constitute a forest, so the 
collective totality of Ignorance present sverywhere ‘in all individuals, in 
diyersa forms, is regarded as one, It is the associate of tho excellent 
Intelligence or consciousness of Brahma and is composed chiofly of the puro 
Satwa quality. 

Consciousness associated with this totality or collective aggregate 
of Ignorance is designated the omnisviont, the Lord of all, the controller 
of all, the unspeakable, the internal Ruler, cause of the world and Jswara, 

As the intogral units of a forest signify o variety of several trocs, 
80 tho distributive segregate of Ignorance is manifold, in no two individuals 
it is aliko, for this difference itis partioularized as the individual unit of 
ignorance, in contradistinotion to the original, indivisible and Impartite’ 
ignorance centred in Iswara, called ‘Mahatatwa,’ Itis the companion 
of tho parvisciont finite being. Its composition also differs, for it ix 
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The reflection of intelligence in Maya with the inherent intelli- 
gence present in it, (the two together) constitute Iswara or Lord. 
He resembles the cloud-éther. He is the internal knower, for He 
controls all internally and is always free ; for, He is devoid of onvelop- 
ment, and is therefore not the subject of birth and death, 3 for this 
reason, He is eternal and fice, omniscient, and all-knowiig.—Because>~___ 
in him, Maya has a preponderance of pure Satwa quahty, and 
not Satwa overpowered by Rajas and Tamas ; but on the other hand, 
when the two last are overpowered by the first, it is called pure Satwa 
guna. Itis the productive source of knowledge, hence its property is 
that of discovering or illuminating, for which it is called discoverer. 
The Intelligence or consciousness of Afaya for this prepénderance of 
Satwavio quality, cannot envelop its subject, or cause another object 
to be so enveloped by the reflected shadow of its intelligence, there- 
fore ib is free and omniscient, The inherent intelligence is not 
the subject of bondage and release either in jiva or Iswara, Like 
othor it is one fluid, but the reflected intelligence is the portion that 
is liable to them, The former is apt to bo mistaken for the latter, 
which alone is subject to bondage and release. The difference is 
this: the envelopment of the reflex intelligence is the subject of 
bondage, and when the envelopment is wattting, it is free; and 
as Iswara has it not, therefore He is always free. But in the jiva, 
itis prosent, hence he is swhject to bondage 4. @, liable to re-births. 
For jivw is the the reflex intelligence associated with an indiyi- 
dual unit of Ignorance, which has naturally the property of conceal- 
ment, Now Maya, Avidya, and Ajnana, always refer to the same 
Ignorance, but there is a difference iu their composition, For, 
the first is made chiefly of the pure (Setwa) good quality; and the 
last is derived from a preponderance of the impure good quality ; 
while the second and third are synonymous. When the good quality 
is overpowered’ by the active and dark qualities, it is called 
impure good. Thus then, as Jiva has a preponderance of impuro 


+r 








‘made chiefly of the impure Satwa quality. Tence it is bub on humble 
agnociate, and its-consciousness also has limited perception for which it ia 
alled Prajna (almosé iguorant), 
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good quality, the reflex intelligence associated with the distributive 
segvegate of Ignorance, is enveloped by it, and makes him tho 
subject of re-births, which Iswara is not. The inherent Intelligence 
associated with Maya, together with its reflection, constitute Iswara. 
That is indicated by the woid (Zat) That’ (of the transcondental phrase 
‘That art Thow’]; while its real signification refers only to the in- 
herent intelligence, Zswara is the creator, protector and dcstioyer 
of the world. This is tho unanimous testimony of all Shastras. 
Its purport is this;—Intelligence, is unassociated like tho astral light, 
while its reflected shadow creates the world, protects and destroys 
it, for which He ig omniscient, Ho likewiso delivers those who are 
desixous of release, from tiausmigration, through kindness; moreover 
whatover force of manifostation thore 1s, it is present in im, The 
particle of intelligence is uniformly alike and without its illumination, 
no success can follow in any pursuit. 
[We have now to give a description of Brahma] 


Intelligence present in and out, full and entire, 
Like thé“all-pervading ether, is Braima. Itis neither near 
[you] nor distant,* 


The intelligonco presont in Brahma’s egg + [universe] both 
internally and oxternally and completoly porvading il, like tha groat 
body of cther js called Brahma, It is neither near, nor distanb 
from you, for It is (objectively) differont from you, inasmuch as It has 
neither name, form nor associate (unconditional), while you have all 
the three-+-honce It is called distant from you. But (subjectively) 
It is present everywhere, It is the Self of every individua], and un- 
associated, honco It is not distant from you, If the signification of the 
word Brakava be that of an associate, as It embraces all objects and 











*Tho Vodanta dootyine propounds the contiguity of the Universal 
Spirit to the Individual. The word Upamshad refers to it also, for its 
etymology up+naitshad (up near, nt cortain, shad to destroy) implies 
the knowledge which causes tho destruction of Ignorance and ennbles , 
the individual to realize the oartgin contiguity of Brahma to Self, 

+ I means both the microcosm and the macrocosm. 
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is all pervading, yel auch pervasion is of two kinds :-—(1) Dependent 
and (2) Independent. Now the ‘dependent’ rofers to pervasion 
depending on a substance or otherwise, as for instance, the pervasion 
of Maya in earth ete, Here Maya is not dependent on Intelligence 
for its pervasion ; [though it is so, as regar ‘ds the earth and the other 
elements, hence the definition does not imply a contradiction as ab 
first sight it is apt to create]. The ‘independent’ refers to a substance 
that is all-pervading itself, Hence the object of its pervasion is in- 
dependent. Such is Intelligence, for there is nothing equally per- 
vasive, or more so than it. It is the most pervasive of all, hence it 
is called ‘independent.’ A substance possessed of the above two kinds 
of pervasion, is the signification of the word Brahma, They are 
tho subjects of intelligence associated with Maya [Illusion], For the 
predicate of the subject—~Maya—deponds on it for pervasion, while 
with reference to Intelligenco, it is independently pervasive. Though 
the subject of Maya-associated-Intelligence cannot be all-pervading 
independently of Intelligence, for it is confined in one province [in 
the distributive segregate of individuals,—hence the Pure (Un- 
associated) Intelligence is such independent pervasion—yet really 


they are non-distinct from one another, and the first is only another 
form of the second, This necessarily biings the predicate of Intelligence 
present in the subject (Mayca,) to the level of independent pervasion, 
and as auch, it may refer literally to signify Brahma, while Its real 
indication is the Pure Intelligence. Thus then the signification of 
Jewora and Brakna ave equally known by the indications in the 
manner just cited; and that there is no differonb meaning, But 
even here, there is a marked difference in the indication, and 
the literal signification of the words, Brahma and Iswara ; inas- 
much as Brahna generally expresses the indicative indication of o 
subject, and at times It only significs the literal siguification ; while 
Iswara on the contrary, denotes the literal signification in most 
places, For this difference the literal signification of Dine, has 


been ascertained by reforence to Indicative Indicatior,* 
| 


* 








* Every word or sentence (‘pad’) must be construed under one of 
three heads wz, literal (‘vachya’) indicative (lakshya’) or suggestive 
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Thus are considered the four varicties of Intelligences. 

Of the four Intelligences the Jive is unreal, 

He is subjected to enjoy the fruits of morits and demerits 5 
While the inheront Inlelligonce is Shiva. 


Oh, Thou Pupil! Of the four Intelligences alroady mentioned, 
the reflected shadow present in the Jiva alone onjoys happiness, 
or suffers misery, for good and bad actions, and their resulting pro« 
ducts; and the inherent Uniform Intelligence is designated Shiva, 
because ib is beneficial. Thus then, your first doubt in reforence 
to the presence of two birds in tho tree of Boodhi [Intellect, 
spiritual soul, or spiritual intelligence] is fully answered ; inasmuch 
as the Supreme Self and Individual Spirit aro meant, with this 
difference in them, that the first is Self-illuminated, while the 
second is its mere reflection, and the subject of happiness and misery 
for deeds good and bad; but do not attribute to ib asa placo of 
abode, that wherein reside both Jiva and Paramaima. 


The actor's shadow produces results, without any connection 
with intelligence ; 

That portion is one with it; bad poople know it to ba 
differout, 


The reflected intelligonce of the Jévw (which is identically the 








(Vyangya), Denotation, Indication and Suggestion or Abhidha, Lakshand, 
and Vyanjana are their three funotions. Our author uses both tho 
words Vachaya and Lakshya ;so that it is necessary to illustrate Indi- 
cation. This is dofined in the Kavaya Prakasa 11, 9., as that imposod 
funotion which cotermines tho signification of n sentence or word by intro+ 
ducing another moaning os indicated, and doing away with the litoral 
meaning, when it 1s incompatible. It has its sanction eithor in usage or in 
the presence ofa motive, As for instanco “A herd station on the Ganges.” 
Here the literal moaning of Ganges—a river—is incompatiblo with the rest 
of the sentence, for no one canlive on it. Honco the bank is indicated ; 


4 
and this meanfng is imposod upon tho word Ganges in necordance to 
usage. Besides, there iy also a motive in using Ganges, instead of tho bank; * 


as the author sought to convey purity, coolness ele, which tho latter word 
cannot strictly signify, 


18 
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same as Jéva) is called shadow, and actor, for he is the doer of actions; 
such actor's shadow of action which is the reflection of Iswara, is the 
producer of results, Asa row of lamps placed on a wall, lights the 
north, and other directiona; so has the reflected shadow a similar 
relation to illuminate the past and futme, besides something else. 
Now such shadow is an agent, actor, or doer of actions. It likewise 
gives or produces results; which means, the reflected intelligence 
present in jiva is the doer of meritorious and bad actions, and 
reaps their results accordingly ; while the reflex intelligence present 
in Iswara is the producer of such results, 7. ¢, gives good or bad 
results to the individual, in proportion to his merits and demerits, 
and subjects him to enjoy happiness or suffer misery; and that, the 
Intelligence common to them both, is quite aloof, and not in any 
way connected either with actions, their results, enjoyments or 
production. In other words, the portion of Intelligence present 
in the individual, is never subjected to perform actions or reap 
their results ; nor is the same patticle of intelligonce present in 
Iswara, a giver or producer of results, They are each quite un- 
connected either with actions, their results, or their production. 
And he who connects that intelligence in such a relationship is 
an illiterate man. Because the Intelligence common to them is 
unconditional and unrelated (unassociated) ; identically they are 
one and non-different. Bad men only know the individual Intelli- 
gence and Iswara’s intelligence or vice versa as distinct, Here 
‘bad’ signifies a person who is a reviler, Thus your second question 
which tried to render the Vedas fruitless—as they define actions 
and enjoin works and devotional exercises,—on account of admit- 
ting such non-duality is answered. The particle of intelligence 
present in the individual as well as in Iswara is one, though their 
reflections, owing to their different association, are different. Thus 
both varieties of Intelligences are identical, 

Pupil, Thus have I met the questions asked ofme. 

What you say in regard to one treo inhabited by two birds, 

Of which one is an enjoyer and the other undesiroug, 

Tatelligence and its reflection, you make them appear 
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Distinct jas you do with references to ether and ila reflection: 

Say the agent and giver of resulls are two [and} 

Intelligence reflected in Boodhi is tho’actor, 

And that in Mays is the father (of results) ; 

Of them intelligence is alike in Jiva, and Iswara, 

Without the trace of distinction; and peerless, 

So then know “I am Brahma.” 

'T’ is the inherent Uniform Intelligence, know it means Brahma 

Keep in mind its indication, the samo as infinite ether. 

One who knows not “I am Brahma’ is poor, and miserable, 
and persuaded by fear. 


The commentator expounds the verses in tho following manner: 
Thus I have answered your questions in reference to one tree having 
two birds, of which one is an agent and the other devoid of any 
desire of enjoyment. It does not establish non-duality ; [for if they 
were one, same inclination would be present}. I have duly met 
this objection. Here you are not to accept the doctrine of Jiva 
and Brahma as one, but to look uyon the inhorent Uniform Intelli- 
gence and its reflection in Boodhi as distinot, like the othor ina 
jar and the reflected shadow of the sky presont in il, Moroover 
what you said iv regard to the agent or doer of actions, and doyo- 
tional exorcises, and the Suprome Self, the giver of results, as distinct 
and cannot possibly be one, To that ovon, I have givon my roply, 
Jivais notsuch anagent, Nor is Iswara tho givor of regulls; bub 
the particle of reflex intelligence prosont in the formeris tho real 
agent, while the same reflection in Iswara isthe givor of results; 
and intelligence common to them both, is non-dual, withoub even 
the trace of distinction ; as the distributive particlo of other inside 
ajaris non-distinct from its collective totality—dtho infinite othor 
In this way, pupil, you are to determine non-dunlity, and rogard 
Self, as Brahma and say “I am Brahma.” Know thon Aham (Self 
or egoism) signéfies the Uniform Intelligonce, and the word ‘Brahma’ 
has a similar indication with thas of infinite ether; their litoral signi- * 
fication is separate, bub their indicative indication is non-difforont, 
Hence so long as you do not porccive “I am Brahma” in reference 
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, to yourself, you must admit that you are poor and miserable 
and your knowledge of Self will only be a source of fear for you. 
So that you shall know that you are a Brahma. 

Tatwadrishti says :— : 


Oh Bhagavan! Who has got the knowledge ‘I am Brahma’ ? 
I know it not, withoub your words I am ignorant. 


Preceptor, kindly say who possesses the knowledge ‘I am Brahina,’ 
withoub your utterances J know it not The purport of the pupil, 
in reference to the perception of such knowledge in the mind, is to 
determine whether such kuowledge is the subject of the Uniform 
intelligence, or of Boodhi with reflex intelligence, If it be said, 
that it proceeds from Uniforin Intelligence, then it will be subject 
to a modification of change [in that case its uniformity is destroyed] 
while by connecting it with Boodhi plus reflex intelligence there will 
pea mistake, for Boodhi etc., is not Brahma. Hence one cannot iden- 
tify it in such a manner as to say “Iam Brahma.” Because you have 
already pointed out the oneness of the Uniform Intelligence and 
Brahma ; while its reflection is quite distinct from it, Hence to know 
such reflex intelligence which is a distinct entity, to be the same as 
Brahma, will be an illusion similar to that ofa snake in a chord, 
Thus then the attribution of “Iam Brahma” to Boodhi, with its 
reflex of intelligence, is not veal knowledge, but au illusion. Moreover, 
if the knowledge “I am Brahma” be admitted as unreal, then there 
will be no cessation of the unreal world, which can only proceed from a, 
knowledge that such perception is real; in the same way as knowledge 
of chord destroys the illusion of a snake on it, In this manner, there 
is no possibility of attributing to the reflex intelligence of Boodhi the 
perception of ‘I am Brahma.’ 

Saith the Guru. 

Hear Pupil! I speak on the seven conditions of reflex intelli- 
génce, which is not the source of Intelligence; in it is this knowledge. 

Pupil, I will now tell you the seven conditions of veflected intelli- 
gence, which you (better) hear, thoy are without the Uniform 
Intelligence as well as the knowledge “I am Brahma,” 

They are called (1) ignorance, (2) envolopment, (8) gisconception, 


y 
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ete., (4) ordinary knowledge, (5) particular knowledge, (6) destruction 
of misery, and (7) extreme happiness, 

1, Ignorance is such as prevents a porson from knowing Brahma 

and he says I know it not. 

2, From ‘avarana’ or concealment he says there is no Brahma 

and it cannot be known, 

Oh Pupil, ‘I know not Brahma’ is an exprossion duo to Igno- 
yance, and he who uses it is ignorant. “There isno Brahma’ “Té 
cannot be known” are expressions due to envelopment, [Why 7] 
Because Ignorance is possessed of two powors called respactively asaé- 
wapad and avanapad? (non-existence and want of knowledge). Both 
of them are called ‘envelopment’ Now, argument employod lo 
ascertain the non-existence of an object is known by tho first namo ; 
while the second has reforence to such other arguments as detormine 
its impexception, or want of cognition, Henco, when a porson do- 
clares, “There is no Brahma,” it is an instance of the first named power 
present in Ignorance (non-existence); while that othor expression 
“TI cannot perceive Brahma” is an instance of (a want of knowledgo) 
the second power, Both non-oxistence (non-boing) and want of 
knowledge aro callod by the name of onvolopment (concoalmont.) 


8. Misconception, error, ox mistake, 


To attribute birth, death, tho subjoct of dostruction ; bo acknowledgo 
virtue and vice, weal and woe 
To one’s Self, and to perceive go, is in the Vedas called mistalo, 


Here Self refers to Uniform Intelligence ; to attribute the ills of an 
worldly existence to him, and to beliove that he is the entity that is 
subjected to birth and death, to happiness and misery, for good and 
had actions is called misconcoption, orror, or mistake, It is likewiso 
called grief, . 

4&5. The two varieties of knowledge 

Ave the invisible and visible, 
“Brahma is” an instance of the firs, ' 
“I am Brahma” of the sccond kind, 
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The ‘invisible’ destroys the non-being of Brahma 
Visibility destroys all ignorance with its trammels. 


The non-being of Brahma, due to ‘enyelopment, is destroyed 
by the knowledge of the ‘invisible kind, which clearly defines Its 
existence by the expression “There is Brahma.” For the two are 
antagonistic ofeach other, and cannot co-exist; hence the admission 
of the existence of Brahma, must do away with Its non-existence 
or non-being; and as such a perceplion is dim and vague, 
{nothing definite) it is called invisible. “I am Brahma is a defi- 
nite perception, hence it is called ‘visible knowledge’ [or know- 
ledge maked by visibility]; and it tauses the destruction of 
Ignorance with its trammels, For this knowledge is antagonistic 
of that ignorance which says “I know not Brahma,” and of thab 
other kind whtch declares “There is no Brahma.” “It cannot 
be cognized”—varicties of concealment or envelopment as has just 
been remarked;~and to the declaration “I am not a Brahma,” 
but an agent of virtue and vice, and an instrument for enjoying 
weal or suffering woe 4 ¢@, the same as Jiva; which is a mistake 
and these are the trammels or nets of ignorance which cannot 
exist with the real, definite, and visible perception of Brahma, which 
is expressed by ‘I am Brahma.’ 


6. Birth and death are notin me, nor is there a trace of weal 
and woe; 
But I am the Uncreated Uniform Intelligence. To remove a 
mistake [by this knowledge] is the best (of its kind), 


Tam neither the subject of birth and death, nor of happiness 
and misery with the concomitant ills of a worldly phase of exis- 
tence, but am the Uniform Intelligence, uncreated, and unborn, 
eternal), Oh Paopil! in this way to seek the prevention of 
all ‘mistakes is to know Self, or such a knowledge is the best of 
its kind, Here the reference of Uniform Intelligertee as unborn, 
“stands for all the rest, Tor creation implies death, happiness and 
misery, virtue and vice, so thab when it is said to be unborn, it 
is free from birth and the rest, and therefore by calling ib uncreated 
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and unborn, the mistake of attributing misories to it, is removed or 
prevented, for which it has another name also viz, destruction of griof, 
7. Happiness and its nature. 


To be free of doubts ag to Self, is unalloyod knowledge. 
Then is produced delight, thut you know to be happiness, 


Pupil, when you are freed from doubts as to tho knowlodge 
of what Self is like, so as to enable you to say “I am Brahma’ 
(fiee from duality) then you will expomence delight, which know 
then to be happiness. 


I say to you the seven conditions, pupil for you to know, 
To know them of ‘reflections’ constitutes knowledge 
Who derives knowledge, you asked of mo 
That I have replied, now ask what you like, 
In other words, the drift of your question is now being rendered 
apparent (or discovered) by a pupil. 
Bhagavan ! ‘I am Brahma’ is thon of reflex Intelligence's 
Thou sayst it so, and I apprehend ; yet I have a doubt. 
[For]. ‘Reflex’ is distinct from Brahma, 
This Thou hast pointed out bofore, 
How then to know ‘I am Brahma, 
Admit Self to be distinct from Brahma. 
To know otherwise (non-duality) is unreal 
Like a snake created in a rope 
Remove this doubt! Worshipful Guru! 
And with thine reasons let mo hear thine utterances, 


Bhegavan! Thou hast said the Uniform and reflex Intelligencos 
wre one; also the last is distinct from Brahma; in that case how can 
such reflected intelligence—distinct from Biahma,—be identified 
vith the knowledge and perception of I am Bramhe’? The in« 
ierend Uniform Intelligence occupying me is alono Brahma, ‘to 
mow as such dts reflection is only real knowledge, Moreover ‘I 
m Brahma’ is not real knowledge, For the firsh personal pronoun ‘ 
ignifying the principle of Egoism, individuality, or Solf, is alto~ 
sether different from the reflex Intelligonce, and as Self is same wilh 
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Brahma, therefore the reflection of Intelligence is quite distinct from 
It, hence such a mistake confounding the roflex Intelligence with 
Brahma is a false perception, similar to that of a snake in a rope, 
Here false signifies unreal, erroneous perception or knowledge ; 
but it cannot be applied to the knowledge’ of Brahma {inasmuch as 
It is real]. 


Listen now to the signification of Egoism, Oh ye pupil 
‘discriminating’ 

Listen to non-duality, similar defects (to what you say 
there are) many. 


In plainer terms :—~— 


Though in reflex there is present the perception ‘I am Brahma’ 
Yet such conceit is in the Uniform, 

Which is non-different from it, pervasive and causal, 
Manifesting itself as Brahma, in the removal of obstacle. 


Pupil. Thongh the spiritual soul or intelligence (Boodhi) with 
the reflex is the seat of the perception ‘Iam Brahma, and nob the 
Uniform, yet such reflex knows that the Uniform Intelligence and its 
principle of individuality are the Atma indicated by the firsb person- 
al pronoun ‘I’ which also is the same as ‘Aham. Now ‘Aham’ 
eatablishes the Uniform Intelligence as always non-different from 
Brahma, as the space covered by a jar is always one with the’ 
infininte space from which it cannot bein any way demarcated, 


+ Hence the Vedantin describes this mutual relationship of the Uni- 


form with Brahma as ‘Mukha Samanadikarana’ (a main. predicament 
or inference ia which several things are included, 

When a thing is always non-different from another thing, their 
association is called a Mukshya Sumanadhikarana, As for instance, 
thé space engrossed by a jar is always non-differont from the infinite 
space which is ever present along with it, therefore the jar-spaco 
is the infinite space; and as such, the first has im relation to the 
last, the condition of a predicament in which it is included with it, 
In the same manner, the Uniform Intelligence has, in connection 
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with Brahma asimilar ‘main inclusive predicament/* becauso they 
ave always non-different from ono another. 

Moreover, tho reflex intelligence ronderod apparent by [the 
first personal pronoun ‘I’ for including or confining Solf in il, is 
non-distinet from Brahma, just as tho roflection of a face ia none 
distinct from the face and includod in it. Honce the Vedant 
Shastra declares the reflex intelligence as an associate of Brahma 
ard included in it, This is called Vadha sumanadhikarana. Tt means 
that condition of mutual relationship, when o thing ostablishos its 
non-differonce with its companion by lapsing into Ib, ore the 
thing is a Vadha samanadhikarana to its companion. As for instanco, 
the reflection of a face merges into the faco (when tho mirror is 
withdrawn) honce they are non-distinct; the reflection is the face 
itself and not as something differont, and this mutual relationship of 
the reflection with the face is called (Vadh samanadhikarana) 
‘community of reference by merging.’ 

Or, as in a person mistaking the stump ofa tice for a man, aftor 
the tree is known the form of a man disappears and tho tree is yenderod 
apparent. Here the person has a community of reforonce to tho treo 
of the second kind ; 

Similarly by the disappoarance of tho reflected Intelligonco, it 
becomes one with Universal Intolligence, which is ono with Brana, 
hence its reference to ‘I’ is the same with Brahma, and not dis- 
tinct from it, Such a ‘community of reforence’ the reflex intolligenos 
has with Brahma, by merging or disappearing into it, 

In this manner pupil, you are to determine the Uniform Intolli- 
gence indicated by the word ‘I’ as without any distinotion whatover, 
and by the merging of the reflex into it, this one is likowigo non. 
different, 

Says Tatwadrishti :— 

The witness and reflex are recognized in the function of Egoiam, 
say then, whether they are contemporaneous ar otharwiso, ‘ 

Bhagawany you have said that in Egoism both the witness and 





* ; 
Community of reference or mutual relationship is tho meaning of 
Samanadhikarana. 
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reflex are recognized to be present; on this subject Ido nob under: 
stand whether the function of the subject [witness] of that individu- 
ality, or Egoism, determines the uniform and reflex intelligence 
ab the same time, or at different times; do explain it so that I may 
understand. ° 

The utterance of the reverend Guru is as follows :— 

Listen attentively to the essence ofthe reply which I give, that 
will clear your darkness and bring in the light of perception [help 
your knowledge]. 

Pupil, Iwill now reply to your question ; it embraces all the 
points raised by you, so that if you listen attentively to it, the dark+ 
ness of ignorance will be destroyed and the light of knowledge wilt 
help your perception. 

In one time the witness and reflex are cognised 
Secondly on the subject of intelligence, the first is Self 
illuminated. 


Pupil, both the witnessing and reflex intelligences are mani- 
fested in the principle of individuality at one time ; on all subjects, 
reflex is to be taken as the reflected intelligence along with the 
internal organ ; ‘secondly’ means the intelligence present in the 
internal organ with its reflex intelligence and which constitutes 
what is called a witness, agent, or instrument and recognized, or 
determined as such, by the function of the interval organ. Tho wit- 
ness is self-illuminated, and is not the subject of the function of the 
internal organ with its reflection of intelligence, 

The perception of a jar or another external object takes place 
in the following manner :— 

When the Sensory organs combine with a jar ete, the function 
of the internal organ issues through the senses, and assumes the 
shape of the jar; as amelted metal assumes the shape of the mould 
in which it is casb, so does the function of the internal organ assume 
the modification of the jar (or other external object which it 

“ eognises) bub thab function is nob without reflex intelligence, 
jbut- with it; for function is only a modification or condition 
of the internal organ, and is called so, As the internal organ 
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is derived from the Setwa or good quality, it is naturally lans- 
parent and luminous, consequently the subjech of its function 
ia reflex intelligence—and as its function is likewise transparent 
avd luminous and a derivative product of its action, ib has also & 
reflex intelligence. Moreover whon the function is oxcited, ib is 
produced with the reflex intelligence from the intornal oxgan j ovon 
from such a cause, the function is derived from the reflox intelli- 
gence, and its subject ‘a jar is’ the result of Tamas or dark quality, 
hence naturally insentient; and its subjecb ignorance is also ils 
envelopment, Here a doubt may arise, that ignoranco and its 
envelopment are also present in the intelligonco and notin ‘a jar’ 
for similar reasons derived from analogy ; for ignorance is dopendont 
on intelligence, and forms its subject, according to the Vodanta, Moro- 
over as has already been said, while treating of the soven conditions, 
thatignorance is dependent on the internal organ together with 
its reflection, so that the predilection for such ignorance as exprossed 
hy the declaration “Iam ignorant” can only rofer to the intoxnal 
organ with its reflex intelligence, Hence intclligonce is said to 
be the prop or main support of ignorance,—which intolligonco 
represents the internal organ together with refloction, because tho 
internal organ with its reflection of intelligonco are an action of 
ignorance. Now as the action of a thing cannot be its prop or support, 
therefore intelligence alone is the receptacle or support of ignoranca 5 
also it is the ‘subject’ of ignorance, What concoals tho identity 
of a thing is spoken of as a subject formed by ignoranco; in con« 
nection with insentient objects, ignorance can play no paré in con- 
cealing their identity or real likeness, for they arc naturally covored+ 
or enshrouded, [as they are wanting in the light of intolligonco] 
so that the envelopment of ignorance does not apply to thom, In 
this manner, Intelligence is the prop and subject of ignoranco, just as 
the darkness of a room envelops its interior, and forms its onviron- 
ment and not that of a jar (presont there), , 
(Why)? As ignorance is something quite distinct from intolli-« 
gence—neither existent, nor non-existent—it is depondent on intelli * 
‘gence, Hence ignorance enshrouds intolligence, In tho same 
way, ignorance which is quite distinct from a jar, though not 
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dependent on it, yet it covers a jarand discovers it as something 
insentient } hence a jar is always covered by the darkness of igno- 
vance. Because ignorance has a preponderance of darkness and is 
the productive source of all the elements, and jar is elementary in 
composition, hence it is derived from ignorance: and as darkness 
has naturally the property of concealment in it, therefore a jar is 
naturally devoid of luminosity and is darkblind. Thus is estab- 
lished the natural darkness of a jar which is due to its covering of 
Ignorance.* Moreover, the Ignorance dependent on the inherent 
intelligence of a jar covers that intelligence, and endows ib with en- 
vironment which is naturally covered already. Now though a body 
naturally covered needs not any other covering, yet it is generally 
known, that in the absence of such necessity like an uncovered object, 
Ignorance [producing concealment] does cover a body which is already 
enshrouded, so thata jar with its covering or envelopment of igno- 
rance is only rendered visible by the internal organ with its reflec. 
tion of intelligence assuming the shape of the jar, its function 


‘ 





*Tgnorance is explained in quite another way, It is the same as 
Mula Prakriti ox tho primordial undifferentiated cosmic matter, Sankhya's 
Prahyiti (Matter) and the Vedontin’s Ignovance and Afaya ave synony- 
gous. It is described as neither existent nor non oxistent, Lxistont 
since every one says ‘I am ignorant,’ it ia present in all men and animals, 
in the inanimate world, and everywhere else. Non-oxistent, because 
with the advent of knowledge it disappears—for a similar reason it is 
talled indesoribable, ¢ ¢ to say something which cannot be definitely 
“dotermined, Ignorance is possessed of the threo qualitios,—Satwa, Raja 
and Tuma—the good, active and dark, According to Kapila Prakiid 
through the changes wrought upon it from a close contiguity of the 
Purusha or Spirit undergoes a change in its qualities, which disturbs its 
equilibrium and induces further changes, whereby the objective world 
ancall it contains are produced, In such a view, ihore is no need of a 
personal Creator. It is simply evolution brought on by tho influence of 
- the physical forces through tho change impressed upon them, by the oon- 
tact of the Spirit, in the same way asa magnot attracts a piéca of iron 
nd sonyatia it into n temporary magnet, by imparting ita proportics, 
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dispersing the covering of ignorance, while the roflection of intelliganco 
present in such function discovers or renders it visible, Thus then in 
regard to all external objects, both the function and its reflex intelli- 
gence are applied to rendpr them visible. For example, as in a dark 
room, an earthen or iron vessel covered by an carthon salver, can bo 
uncovered by breaking the salver with a stick ; yet without tho light 
of a lamp, the vessel cannot be discovered though its envelopment 
has been removed ; so a jar covered with ignorance, gots its covering 
removed by the fuaction of the internal organ, bub that docs nob 
yonder it visible, because the jar is naturally insentient and wanting 
in light, which is also the case with function, whoso province is only 
to break the covering, hence the reflex is the discoveror of the jar, 
4.¢@, renders ib visible to the eyes. In this manner, cognition by 
means of sight is brought about. The same rule holds with cogni- 
tion by means of hearing and the rest, 

This is called visible knowledge, because the function and jar 
yeside in the same province, 

As the function of the internal organ asssumes the shapo of a 
jax, and between it and function, there is no relation, but the lattor 
is quite distinct, therefore this is called the invisible knowledge of 
a jar. Now such a knowledgo can only determine the oxistenco 
ofa jav as ‘Jar is, while the first renders it visiblo ond ascortains 
it definitely as “This is a jar.” These then are the forms of; ‘vistblo’ 
and ‘invisible knowledge,’ 

Though the remembrance of a thing is its ‘invisible knowledgo’ 
yet such remembrance is dure to conception; inference in the same 
way produces ‘invisible knowledge’ by analogical proofs, that is tho’ 
difference in them, Whilo on tho subject of proofs Lhavo agcor- 
tained their nature. A Charvaka,anly admits visible proofs, Tho 
followers of Kanada and Suguta admit tho proof established by 
analogy, for by admitting the former, there will bo no inclination 
for enjoyment nocessary to the pratification of appetite, ‘The 
sight of an vneaten dinner can produce no gratification of tho 
appetite jin such a condition the visible proof is inefficiont to causa’ 
visible knowledge ; hence one who has exporienced gratification by 
eating a dinner, and hag deterniined tho source of gratification, may 
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equally conccive such gratification to be present in an uneaten dinner, 
for reaping which, he shows an inclination to eat, thus admitting the 
proof of an analogical inference ; this is the reason why the followers 
of Kanad and Suguta admit both the visible and analogical proofs, 
Moreover the followers of Kapila, the author of the Senkhya 
Philosophy admit the proofs derived from sound, They say, visible 
and analogical proofs ought not to affect a person whose father is 
absent in a distant country, by the receipt of intelligence that he 
is dead ; for here the death of an absent father in a distanb country 
cannot be rendered visibly clear to the son either by the visible 
proof or an analogical inference, hence according to Kapila, sound 
is the third variety of proof;that alone explains the grief which 
the son suffers on receiving the intelligence of hisfather’s death. 
The followers of Gautama, the author of Naya, admit compassion 
as the fourth variety of proof Because, from an admigsion of the 
first three proofs, when a person who has never seen a Gayal, * bub 
has heard a description from one residing in the woods, that ib resem~ 
bles a cow, goes intoajungle and sees the animal, he recollects 
the description given of it by a resident of-a forest, and from such 
a recollection, he afterwards recognizes the animal to ba a Gayal; 
this should not be, Hence such a distinct knowledge is due to 
simili, resemblance, or comparison, which is also recognized as a 
proof, 

A Pravakar—follower of the author of Purva Mimansa of the same 
name (a disciple of Vadia of another country)—cites arthapatt as a 
fifth variety of proof, Irom the sight of plumpness in a man who 

‘eats nothing by day time, a person is apt to conceive that he takes 
his food in the night, as otherwise it is impossible for the body 
not to lose flesh ; under such circymstances night-eating is a promo- 
ter of corpulency; hence ip is the promoting cause of corpu- 
lency which is its effect, therefore the knowledge of tho firsb is 
called the arthapati or denoting cause of the knowledge of corpu- 
lency. The knowledge of the effect of night eating is called the 





- *A spooies of ox, erroncously attributed by Hindu writers to bee 
deer, * : , 
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denoting casual proof; and the Vadia followers of Purva Mimansa 
cite aaixth proof in what is unfelt by experienco (anupalabdlt). 
The necessity foritis established in this manner. In a house the 
absence of a jar is felt, here an object is wanting, yot it producos 
the knowledge (that it is not present): now an unporeeived objoct 
is called an untelt or unexperienced one, therefore the imporception 
of a jar, determines its absence, In this way, the source of ascor- 
taining tho absence of an object is its imperception, which iscalled 
(Gnupalabdht pramana) or proofs unfelt by experience, 

The means of producing true knowledge or perception of an 
object are called proofs, The instrument which forms the subjecb 
of unrestrained signification and different from momory, is called 
Prama or real demonstrator. Knowledge of memory cannot ba 
called true perception or consciousness for that must be dopendont on 
the giver of evidence or Pramata,* which memory is not, but dopen- 
dent on the witnessing intelligence (instead); this is an admitted 
fact. Moreover misconception and doubts are also admitled as 
dependent on the same intelligence, For this reason recollection, 
misconception, and doubis are spokon as forms of Ignorance 
(avidya) with reflection of Intelligence, and not that of tho function 
of the internal organ, so that they arc indepondent of tho (pramata) 
senses but dependent on the Uniform Intelligonco which is a witness, 
agent, or instrument, Therefore knowledgo which assumes tho 
shape of (%. ¢, modification of) the function of tho intornal organ is 
dependent on the senses, bub independent of tho witnessing intolli- 
gence and what is derived through the senses is called pramd. 
Knowledge derived from memory is not a function of the mind, 
hence independent of the senses ; so is truo perception or knowledge 
hence the indications of true knowledge are necessarily callod to be 
distinct from memory or recollection, knowledge derived from which, 








* In a former portion of the work the author refors to tho sensory orguns 
ad giver of evilence, or pramatd—inasmuch as all knowledge is mainly 
derived from experience which they are tho means of producing, and 
this fact ia corroborated by tho Western Motaphysiciang too. Ionco 
the ‘senses’ are weed for pramati 
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though it forms the subject of unrestrained interpretation, yet as 
such knowledge is not distinct from memory, therefore whab pro- 
duces the, true perception, the subject of unrestrained interpretation, 
is called prama (consciousness *), Such an indication is free from 
defects. Moreover some look upon knowledge derived from memory 
as true perception (pram); we should not say, that in their mind 
they do not hold the indications of true perception or conscions« 
ness as something distinct from memory or recollection; but true 
perception is that which forms the subject of unrestrained inter- 
pretation, A misconception cannot form sucha subject, hence the 
indications of true perception are absent in misconception ; and one 
who in his mind uses knowledge derived from memory as a true 
perception, such knowledge then becomes a function of his internal 
organ, and not a function of ignorance independent of the witness- 
ing intelligence, but dependent on (pramata) proofs ; inasmuch ag 
the protector of the mental function is the one who gives evidence 
(pramata) and not the witnessing intelligence, In this way, know- 
ledge produced from recollection is a function of the internal organ 
insome persons and thus resembles a true perception, while in 
others ib is only function and hence not such perception, ‘ 

Moreover, misconception and doubts are the functions of Igno- 
vance in every mind and dependent on the witness. This is uni- 
versally admitted ; also on due consideration it willbe found that 
knowledge derived from memory is equally a function of ignorance, 
and likewise dependent on the witness, and quite unlike true per- 
ception or knowledge. Because the followers of Vedanta classify 
knowledge of praofs under six heads, in which knowledge from 
memory is not included, hence it is nob true knowledge, Then 
again Madhusudana Swami says it to be dependent on the wit- 
ness, 

Knowledge from proofs is thus classified. 

+ (1) Visible perception P (prataksha pranu) derived from sight, 








pelea aes 
* Consciousness, true perception or knowledge are synonymously 
used for Prama, i 
{+ Os"better as follows :—Perception, inference, sound, comparison dba, 
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(2) Inferred (anumiti)derived ag a natural inference. 
(8) Heard(savda) derived from sound, 

(4) Similitude (upanviti) caused by resemblance, 

(5) Denoting cause (amhapatt) 

(6) Negative (abhav) 


These with the six visible proofs before montioned, constitute 
in a consecutive order the instrument or means of action (kerma), 

The instrument or means of true perception is called visible proof 
(pramana). 

The extraordinary (or particular) cause is called an instrament, 
while the general cause of all actions is called the ordinary causo ; 
asvirtue and vice for their being tho general cause of all actions 
ave called ordinary cause and not an universal causo ; but an extra- 
ordinary cause is that which produces a cortain action,—something 
definite, as for instance the turning rod of a potter. Hore it 
cannot produce all sorts of actions, but stands as a causo for tho 
production of an earthen jay, or something oqually definite, henco 
its cause. Therefore a turning rod is called an extraordinary causo, 
as also the cause of ajar, a pitcher, ete, 

Similarly Iswara and his will (7. ¢., volition, consciousness] - 
ave the ordinary cauise of vistblo poxrecption, (%. ¢, the objective world 
which ever floats before the consciousness of the individual) ;_ 
because all actions are derived from him, and without him no- 
thing is produced. Hence Iswar is tho ordinary cause, Then 
again, the external organs of sense, (eyes, hearing, elc,,] aro called 
the extraordinary cause of visible perception. In this way, tho’ 
sensory organs,—eyes, hearing and the rest—constitute tho visible 
proofs (prataksha pramana), though the Vedanta does nob look 
upon them (sensory organs) as the cause of tho perception,* because 
intelligence is marked by four distinctions. 








* The sonse$ are the source of illusion, hence they caunot bo looked | 
upon as the cause or source of true perception or real knowledge, This 
is the oonolusion of the Vedanta, It is worthy of note, that Wéstorn 
Motaphysiciaus have also been coming round to admit its truth, 
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These are— 
(1) Intelligence of one who gives evidence (Pram«utd), 
(2) Intelligence of proofs (pramana), 
(3) Intelligence of what is proved, or authentic; same as 
perception (prama) and 
(4) Proveable or finite ; or subjective Inteliigence (prameya) 
as it is also called, 

Thus ‘perception’ is another name for intelligence, which is 
eternal, Ibis not derived from the sensory organs, hence they are 
not its cause, But then, the function of intelligence which accom- 
plishes true perception and determines its uses, is likewise called 
perception, consciousness, or knowledge. The sensory organs are 
its instraments or means. The limted or fintte intelligence of the 
internal organ intrinsically situated, is one which gives evidence and 
called so (Pramata). That internal organ issuing out of the body 
through the respective channels of sight, hearing, and the rest 
lengthens its size to cover the site occupied by a jar or an- 
other object, which it seeks to discover; it then assumes the mod 
fication or shape of thab jar, by combining with it, As water, 
confined in a tank, issuing through a tap, or opening, runs into 
an aqueduct and is then lengthened in size till it reaches the 
several beds in a garden which it irrigates; and as in ila several 
stages, thab water assumes the modification, or shape of the aque~ 
duct, and the beds through which it traverses ; so the internal organ 
issuing through the outlets of the sensory organs, goes to the sub- 
ject of its discovery (as if its bed); then from the body to the subject 
“of the jar, the elongated size of the internal organ like that of an 
aqueduct, as in the above instance, is called its function, which 
for limiting the intelligence is ealled (pramana chetan) demon-~ 
strating intelligence, and the functional intelligence or modifica- 
tion of the internal organ is called demonstration (pramana), 

Like the water running through its beds assuming their shape, 
the internal organ assumes the shape of the subjecé it overtakes 
or covers; in this way, itis modified into a jar or another object, 
and ‘the limited intelligence is thus called (prama) the intelli- 
gence which gives evidence, Consciousness which is the subjedb 
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of a jar etc, and limited by it, is called the subjective intolligonce, 
as also proveable intelligence, Now thoso yersod in the Vedas 
determine their explanation and ascertain the difference botwoen 
them in the following wise :— 

Those who propound the distinguishing feature to consist in tho 
limitedness (Abachedawadi) of the intelligence, asserb that the func- 
tional intelligence of the internal organ is the demonstration. It is 
likewise the agent and instrument ; and its associate (witness) is its 
demonstrator or giver of evidence, and therefore tho predicate of that 
demonstrator, while the demonstration is an associate. 

A predicate (visheshan) is such as enters into the naturo of a 
subject, It is an object capable of covering or surrounding a 
subject, and, inasmuch as it seeks to differontiate or particularize 
a thing from another, itis called a byavartala [or encompassor): 
As for instance a ‘Blue jar’, Here ‘blue’ is a predicate of its quali- 
fying substantive jar, for it enters into [covers] a jar and difforen- 
tiates it from a yellow or black etc., jar, hence ‘blue’ is an ‘encompasser, 
and ig likewise the predicate of jar which is the object covored, 
That is to say, since,a blue jar is. distinct from such anothor jar 
that is white, black, ycllow, green ote, and since this difforenco, 
is manifested or created by the jay itself, ibis called covored, ox 
encompassed, 

It is likewise the subject or noun, As in tho oxamplo, “Ho is 
a Dandi or stick carrying person,’* hero tho stick is the subjoch of 
that person, In the same way, the internal organ is tho prodicato 
of the one which gives evidence (pramata), Becauso the subject of 
such witness is covered or entered into by tho internal organ, and 
establishes it as something distinct and particular from the intolli- 
gence concerning a thing to be proved (prama), thus constituting 
what has alroady been montioned an ‘encompassor.’ 





* A class of veligious mondicants who burn tho saorod thrond,.and 
carry a stick in,their hand, They, live entirely on alms, not bogging twico 
in the day, nor going to a fourth house after being rofused a moal in the 
first three, They are given entirely to study, and religious works aud 
meditation, In Benares many of them aro to be found ; of whorh very 
few are real Dandecs,’ They dye their clothes with the red garoa 


“ 


132 VICHAR SAGAR. 


A thing that enters not the substance of a subject, but is only am 
encompasser is called an associate (wpadht), As (according to 
the Naiyaikas) the divided ether present in the external meatus 
of the ear is called the organ of hearing ;,here the external meatus 
is the associate of the hearing organ, for it does not enter into the 
subject of such hearing (situated outside, it does not cover the inter- 
nal parts which are concerned in the production of sound] but is 
simply an ‘encompasser’—because it differentiates the other 
present in it, as something different from the ether situated outside 
of ib, inasmuch as it hears, which the outer ether cannot, 

Likewise in the instance of the ether in a jar, the former gives 
the latter space enough to containa maund of food-grains,—here 
even, the ether is the associate of jar, for the creator of the space 
to contain the maund of rice etc.—ether—cannot be entered into 
by a jar; as it is earthy in composition, it has a void space in it, 
and cannot be natually penetrated, Moreover the ether is parti- 
cularized from the all-pervading ether present everywhere, hence the 
ereator of the space to contain a maund of food-grains—ether—is 
the associate of jar. 

Similarly, the associated intelligence of the internal organ is the 
associate of witness, for the nature of the witness cannot be pene- 
trated or covered by the internal organ, and it differentiates the 
intelligence of that which is to be proved, as something distinct 
from the witness, so that the same internal organ is the associate 
of witness and the subjevt of that which gives evidence, and called 
pramata chetan. In this way, intelligence associated with the 
internal organ 1s the witness, and the subjective intelligence of the 
samé organ is one that gives evidence It is the agent or instru- 
ment, that is to say, a doer, an cater, and is happy and miserable, 

According to the doctrine of <Avasvada (who propound the 
reflex intelligence) the internal organ with reflex intelligence is 
the predicate of Jiva, and associate of wilness, so that Jiva 
ig reflex intelligence with the subjective intelligence of the internal 

“organ, while witness is the same reflection of intelligence with the 
asgooiated intelligence of the internal organ, 

Though in both these views, intelligence with its predicate is, 
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Jiva, who is subjected to an earthly existence, yels that portion 
which is the subject of the predicate via, intelligenco, cannot possibly 
be a subject of birth and death, happiness aud misery,‘and tho 
usual phases of an earthly existence ; hence tho predicate alone 
refers to earthly life, which sometimes appears and is sot forth in 
the subjective intelligence, as in reference to the subjective con- 
ditions of virtue, and sometimes as a subject of subjective vixtuo ; 
while in other places, both asa predicate and subjectin the sub- 
jective conditions of virtue, As the space or ether; ina jar is des- 
troyed by a stick (which breaks it); here javis the prodicato des- 
troyed by the stick, and not its subject the ether, for itis impossiblo 
to destroy it, yet in common parlance, it signifies that the stick 
destroys the subjective space or ether of that jax. : 

Moreover, in the instance, “He is the man with the carring”; here 
‘with the earring’ is a predicate, having for its subject ‘man’ Now 
the predicate ‘earring’ cannot be formed or created by the subject 
‘man, but the contrary holds true, and thus ‘with the carring’ is 
used to signify a subjective condition,—a condition which constitutes 
the predicate,—the possession of the earrings in the presont caso, 

Also in the instance, “An amed porson has gone to battle”; bolh 
arms [of war] and person—the subject—have gone to baltlo, so that 
both of them signify the occupation and ara used to indicate tho 
constitution of the predicate, 

Here an Avdchedavadé looks upon the intornal organ aa tho 
predicate, while the expounders of reflox intelligence hold the 
reflection of the internal organ as predicate, but both of them 
agree in calling Intelligence ag the subject. Now this Intelligonco 
is devoid of birth and death, happiness and misery ; bul tho predicate 
internal organ or its reflex Intelligence—which is tho entity that is 
subjected to birth and death—is used to signify the subjectivo intelli- 
gence. (‘Used’ stands for expressing or deolaring.) 

Thua then is the difference in the doctrine of the two aforosnid 
sects. Accorditg to an Abhasvadé the internal organ is gaid to 
be made up with reflection of Intelligence, while tho doctrine of ' 
his rival, (Avackedvadi) does not admit of such reflection, Of phose 
two, the former is the best, for the (Bhashykar) commontatoy of the 
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Vedanta has‘admitted reflex intelligence as a fact, thus upholding 
the doctrine of an Abhashvadi; while in regard to the Abuched- 
vadin Swami Vidyavan says it to be faulty, 

Tf the finite intelligence devoid of -reflection of the internal 
organ be accepted as the one which gives evidence (pramata), then 
the limited intelligence of a jar may equally be called so, Be- 
cause the interaal organ is a devivative product of the elements; 
so is ajar equally so, Then again, as the intelligence of the inter- 
nal organ is limited [distinct]—call it hemmed in, sourrounded 
or encompassed—so is the intelligence of a jar equally limited. 
Hence the intelligence constituting the predicate of the internal 
organ, equally with that constituting the predicate of a jar, may 
justly be considered as the one which gives evidence ; bus such de- 
fect is easily removed by an admission of the reflex intelligence of 
the internal organ, inasmuch as the internal organ being derived’ 
from the Satwayie or good quality present in the elements, [ether 
and the rest], is luminous and transparent, while a jar is a product 
of the dark quality of the same elements, therefore not luminous 
or transparent, A transparent or luminous substance is only capable 
of reflecting ; a dark thing can cieate it not, For example a (look- 
ing) glass and its cover are equally produced from earth, but the 
former is transparent while the latter is not, hence glass alone is 
capable of showing tho reflection of a person’s face, In the same 
way, the internal organ, being pioduced fiom the good quality 
[of ether and the rest] is transparent, for which intelligence is re» 
flected on it. The gross physical body etc, as well as a jar, and other 

” substances are all products of the dark quality, hence they are nob 
transparent, consequently intelligence is not veflected on then. 
Thus wo find the mternal organ to be the seat of two sorts of 
manifestiblity ; of which one is the manifestiblity of the all. 
pervading Intelligence, and the other that of reflection, The first 
(not the second) is present in the gross body, jar, and other objects, 
Heuce the internal organ for its being endowed ‘with both the 
intelligences is the pramata, whilea jar etc, having only one ins 
telligence is not so, Those who do not admit the doctrine of 
‘reflection of intelligence in the internal organ, are reduced to the 
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‘condition of looking upon it as the seat of one intelligence, like 
that of a jar etc, consequently the same all-pervading intelli- 
gence is present both in a jar and tho internal organ, * 60 that 
for the presence of this one intelligence equally everywhore,—in the 
internal organ, a jar, the gross body, etc.,—all of them oqually 
with the first, must be reckoned as what gives evidence, Accord- 
ingly we find, wherein is the difference between the body ete, and 
the internal organ. That is to say, the internal organ for its being 
an action of the good qualily is transparent ; and the rest, as thoy are 
opaque are not endowed with the property of receiving such a 
reflection, And the internal organ for its capability of recoiving 
a reflection in combination with intelligence, is what is called 
‘pramata, But the body, jar, ete, are nob so favourably circum- 
stanced ; they have no property of receiving a roflection, consequent- 
ly without such reflex, bub with only the ono pervading Intelligonce, 
they are not ‘pramata.’ Thus is determined why the doctrine of 
reflex is superior to that other the Avacheda vada ;and why the 
latter one is not good, 

As the internal organ is possessed with the roflection of intolli- 
gence, so is its function endowed with a similar roflection; this 
functional reflex intelligence is called tho demonstrating (pramana) 
Intelligence. Intelligence over-riding the montal function which 
assumes the shapo of a jar etc, (for the purpose of cognising ov dis- 
covering it) is called true knowledgo, (yrwma). The means for 
attaining such knowledge,—the external organs of senso—are callod 
(praman) proofs, for intelligence which rides over tho function that 
assumes the shape or modification of a subject is called truo know 
ledge. And it may be said, that such intelligence being porma- 
nent, it cannot stand ia any need of the sensory organs, hanco thoy 
cannot be called as a means of true knowledge. Butas all trno 
knowledge is nob attributed to the unassociated intelligence, bub 
to the associated Intelligence of the mental function, aftor it ling 
assumed the shape of a subject, therefore in regard to intolligonce, 
in the inclination for true knowledge, the associato is the montal 
‘function which undergoes the shape of a subject, which is due to-the 
senses, for they are its means, 
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If the associate of true knowledge—imental function—be due 
to the sensory organs, then the associated knowledge must alike be 
due to them, hence they ave called the means for true knowledge. 
Then again, all modz:fications or changes, wrought upon the mind 
aie not called proofs. Hence when the mind situated inside the 
body, takes for its subject ‘a jar’ for the purpose of discovering 
it, and assumes its shape, such a change or modification is alone a 
proof (pramanc) and its subjects or the component units of such 
subject after which the mind is moulded, are called true knowledge 
(prama). From the mind situated inside the body to its subject 
ajar eta, and its assuming the shape of such subject, is modification 
of true knowledge, so that there is not much difference between 
auch true knowledge and the function of the internal organ* which 
is only a form of proof. 

Thus then, in the cognition of an external object the mental 
function issuing out of the body covers such an object,—a jar and the 
rest,—and assumes a similar shape: in the case, of Self (Atma) that 
function does not issue out, but remaining inside is moulded into 
the shape of the Atma; by the same function, the concealment of 
Self is driven away, when through his own luminosity he is manifest- 
ed or discovered in the function, For this reason, it is said, the sub- 
ject of the mental function, and not that of reflection of intelligence, 
(a result of that function), is Self. In this way, the witness—Self—is 
known as Self-manifested. ‘This is clearly established. 

Saith Tatwadrishti 


Without relation of the senses, to know ‘Tam Brahma 
How is rendered visible, Lord, explain 1t to me, 


The visible or appment knowledge of Brahma, destroys all 
the meshes of ignorance, the invisible cannot effect ib, as has already 
been said ; if any doubts arise concerning the visible knowledge of 
Brahma, inasmuch as cognition by the sensory organ can alone 
render an object visible, which cannot apply to Brahma, for the 











* Mind and internal organ (antakarana) are synonymous, : 
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sense of sight is powerless to determine or ronder i visiblo 5 
thatthe image of Rama, Krishna, ete,—their human shapo-are 
all productions of illusion,—false—and do not reprosent the Brahe 
maj though in the Puraxa Ram, Krishna eto, aro said to bo inoats 
nations of Brahma, yet it does not say that their bodily figuros as 
represefted in images are Its representation ; what it moans is simply 
tls, that the intelligence present or inhorent in such bodies ia 
Brahma, Now with reference to such intelligence it may be 
alleged, that its presence in all bodies is Brahma; advordingly 
its presence in the bodies of Ram and Krishna is Brahina; 80 
that binds and beasts ag well as other creatures having tho same 
inherent intelligence may equally claim to be Brahma, and con- 
ditionally similar to a Rama or Krishna, so tho natural inferonoa 
is, that the resemblance with Brakmais not tho inhorend intelli 
gence, but to particularize Ib and tho individual, tho body is the 
source, But this is clearly inadmissible, For if tho impediment 
‘of body constitutes a Brahma, in the caso of Ram and Krishue, 
then other creatures have their individual bodios too, thoy may as 
well bo called Brahma. But such is nob the caso, for badios having 
® form and features, with hands and foat, and subjoob to action, can 
claim no identity with ono which is formless and actionlesa, and 
such a one is Brahma, Thus wo find tho bodies of Ram and 
Krishna are nob Brahma, Now the difforonco is thigtho indi« 
‘vidual’s body is dependent on his morits and demorits, and isa 
product of the elements (ether and the rest), From the foreo of 
ignorance, he is apt to connech Solf with tho unspiritual parts of 
his body—beginning with the body and ending in the mind *—and" 





Settee an stent nent ental 


* Says the Vedanta Sara — 

An illiterate person considers his gon to bo his Solf, A Oharvata saya 
his gross physical body to be his Solf; anothor boliovos Solf to bo 
identioal with tho senses, a third anya hig vital obs, Solf ; tore are 
others again who fedogniae tho mind ag Self, , 
‘i Some Buddhists affirm that Boodhi (Intellect or spiritual gout) fa tho 

ima, 
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mine’ and ‘thine’ axe attributions of illusion on the different parts of 
the body which can only be dispelled by the precepts of a professor. 

Now in reference to the body of a Ram or Krishna, virtue and 
vice plays no part in its production, nor is it derived from an action 
of elements ;but as the time of creation arrives after each cyclic 
period of destruction, for enabling individuais to enjoy or suffer 
according to their merits and demerits of a previous birth, Iswara 
though entirely dependent on his own Will, is actuated with a de- 
sire to create the world; no sooner he resolves to do it, than the 
world is created ; subsequently he determines to sustain it and he 
maintains it accordingly, Here ‘maintain’ signifies allotting to each 
man his share of happiness and woe according to his nverit or demerit. 
In the midst of such determination to maintain the world by the 
sheer dint of devotions on the part of his worshippers, he resolves 
to set forth the images of of Ram, Krishna, and though he is devoid 
ofa particular name and form, yet the image of Krishna, Pitambar, 
Syam-Soonder, has its origin in his resolution, They are indepen- 
dent of action, 

A good man aa wellusa bad one may equally enjoy happiness 
or suffer from misery one after tho other, by serving » Ram or 
Krishna; what constitutes the cause of happiness or misery is 
composed of virtue and vice, hence they are said to be dependent. 
Thus then, as the incarnated bodies of good and devout persons are 
produced for enjoying happiness, their bodies are said to be com- 
posed entirely of virtue ; in the same way, the body of an dewra and 
undeyoubd person is mainly for the suffering of misery—hence ib 
“Is said to be made of vico, so shat it cannot be said that such incar- 
nations are not the products of virtue and vice. 

Then again, as the subsequent body is the result of virtue and 
vice, 4. @, of good and bad actions done ina prior state of existence, 
sand happiness or misery which the individual has for his share is 
an after effect of such works, yep the Jiva has & conceit or predi- 
lection for his body dependenb on his own good And bad actions, 
which are a source of such weal or woe, Now with regard to 
Rant and Kyishna this does not hold true; their incarnations are 
not due to virtue or vice, they do not enjoy happiness or suffer 


2 
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tuisery, hence thelr bodies ave indopendent of good and bad actions, 
This is clear enough. In the same way, their bodies are nob pro« 
duced from the elements, or changes wrought in them, but ‘are do- 
pendent on Intelligence, and are a modification of pure Satwavie 


guna, If the body of Krishna be a product of quintuplication* of - 


the elements, then the absence of rope or string to servo as bonds, 
in that body as the Shastras say, will be absurd. If the body of an 
emancipated Yogi, whose composition is elementary, be devoid of 
bondage + yet it may possibly be present, in which case the practice 
of his chief purport—-Yoga—destroys it. In the case of Krishna, 
there does not exist such a primary object, and hence it may be 
inferred that his body is of itself free from bonds, consequently its 
composition is not a modification of the cloments, 

Anvandagiri in his notes on the commentaries of Mandubya, 
says that the body of Ram ete,, is a modified form of the elements ; 
this is simply an ordinary view, and further sots forth many bodies’ 
like the gross physical body ofa man with this object; for, as the 
commentator of the Gita says,“the Supreme Self for his. oxtreme: 
kindness to his creatures assumed human shape in the form of 
Krishna by the force of Maya, He is devoid of birth, henco the 
attribution of parentage to Basudeva, and Devaki,—is simply an act 
of the same illusion,” In this way, the commentator describes the 
body of Krishna to be due to illusion, so that his incarnation is 
nob a product of the clements ; but its proximate cause (upadand 
kevana) is illusion, An individual is forgetful of tho real nature 
of his Self, such is not the case with Ram and Krishna; for 


the former has his associate in ignoranco, abounding in impure good. * 


ness ; while the associate of the latter is Maya abounding in pure 





eee 


* Tt is thus defined in the Panchadasi Divide cach olemont into 
two equal parts, tale the first half of each and divide it into four parts, 
add to it (ona oighth cach first portion of tho other clements. ; 

+ Since he ix’alveady froed, he has dostroyed all bondagos ; that is ta 
say, for him aubjective ve-births aro no longer possible; he has éonsumed 
his actions in his present life by his _knowlodge of Solf, Elance He ia 
emancipated, 
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goodness) Hence the former is subject to delusion as a result of 
ignorance, while the latter for Maya, are all-knowing ; an individual 
for, the tlestruction of the ‘envelopment’ of ignorance, and that of 
delusion, has recourse to the instruction .of a preceptor concerning 
the indication of the transcendental phrase ‘Iam Brahma,’ ‘Thad 
arb thou’ ete, while Ram and Krishna as they are free from such 
envelopment and delusion, have no necessity for a similar instruction. 
But like the functioval intelligonce of the internal organ of a person, 
the function of Zswara’s Maya (4, e, Self-knowledge) proceeds without 
any instruction ; such knowledge serves no purpose for him ; for in 
the case of the individual, the consciousness of jar etc., breaks through 
the envelopment of ignorance, and discovers the subject—a jar 
ete. In regard to Brahma the process is exactly similar too— 
for Self-knowledge destroys the envelopment of ignorance which 
enshrouds the Adéma, then as Ile is Self-manifested and luminous, 
ho is discovered by himsolf without the assistance of a second 
substance, though such Self-knowledge cannot discover a subject of 
cognition, “In the same way as the function of Maya in Iewara 
tealizes the knowledge “I am Brahma” and as the subject of that 
knowledge~his Self (Atma)—is free from envelopment and Self 
illuminated, it serves him no purpose, either in breaking through 
the envolopment or discovering his Atma to be the same as Brahma, 
As in the instance of one liberated in life, the uncovered Atma 
gtanda in no need of the mental function to break asunder tho 
envelopment of ignorance by tho consciousness of “Tam Brahma,” 
so without @ similar necessity for breaking through the envelop- 
“ment, the function of Maya determines the consciousness of ‘I am 
Brahms, in Iswora in spite of any instruction, Thus then, Ram and 
Krishna are differend from a Jive, they resemble Iswara, and 
their bodies are built of Maya; but they are not Brahma but non- 
real, Tho Mayc-made bodies of their incarnations with features 
and limbs are subjects of the sense of vision bub Brahma cannot bo, 
geen, hence It is nob a subject of sight; tho same Holds true with 
“-yegard to touch and its especial sense ; the sense of hearing, taste: 
‘and:smell, None of these sensoa can discover Brahm, for Ip is: 
* quite a distinct entity from sound, and tho resp of the organs. 68 
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especial sense, which ave puite poweless to bring forth knowledgo 
of Brahma. 

Moreover, the active organs are not the means of attaining Solf- 
knowledge—but are a meye co-adjutor of speech, for which thoy can. 
~ produce no knowledge in a person ; thus we find that Imowledgo of 
Brahma cannot in any way be perceived by tho help of senses. Then 
again, such knowledge is called visible, the same as Aparolsha, which 
cannot apply to Brahma. Words alone can produce a knowledge. 
of Brahma, and that knowledge is of tho invisible type. * 

Guru utters :— 


Without the senses no visible knowledge can ariso pupil, 
know it not, to be the rule 
Without them, is rendered visiblo, ag weal and woe. 


It is not the rule that for an object to be visible, there musb be 
arelation of the senses with it ; for, as in the case of porcoiving happi~ 
ness and misery, no senses aro needed to ronder them visible or 
apparent, therefore if cannot be said that knowledgo derived from 
the senses is alone to be called visible ; on tho other hand, when tho 
mental function in relation to a subjoch assumos ilsshapo, thon is 
produced, what is called visible knowledge, Now such a relationship 
ofthe mental function with asubject is brought about sometimos: 
by tha senses, at othor times without them,—by words, as for example! 
the condition of the ‘tenth person.’ + Hero tho tonth person roferrings 
to “thé person counting the others—indicated by tho word ‘ton’ 
has his mental function molified in the shapo often’ by its relation 
ship with it, consequently sound (of ton) is horo the moans of bring-* 
ing in that knowledge visibly to himself and the others, Similarly, 








ty 


* Words refer to the transcondontal phraso ‘That art Thon’ oto 
Tnvisible knowledge’ signifies subjective and not on objective porception, 
avin the caso of idold which gan bo seon by the oycsiand folt by tho, - 
-hands eto. ; 7 oe . 
if Péde 2nd note p. 18 


r woe 
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in the perception of happiness or misery to tlte witness (agent or 
instrument) his mental function assumes the shape or modification 
of them,’ the function creates 9 relation with such pleasure or pain, 
hence their knowledge is called visible,, After the destruction of 
previous happiness or misery, when a person subsequently comes to 
recollect it, his mental function assumes the shape of its subject of 
recollection, be it either happiness or its reverse; but with the dis- 
appearance of such function no relation can be said to exist between 
it and its subjects; hence such @ perception or conscidusness can= 
not be called visible but is (smiti) liable to destruction, If the 
property of the internal organ is to manifest or discover pleasure 
and pain in the witness, yet by its function after having assumed 
the shape of pleasure and pain, the witness discovers them. Though 
witness is an illuminated entity, yet it discovers them through the 
{nstrumentality of the mental function. As for instance, the appa- 
rent production of silver in nacre. Here, through the force of 
ignorance, the witness discovers a nacre as silver, hub in the discovery 
of happiness or misery, the mental function is called a cceadjutor of 
witness, as in the case of false silver in uacre, the function of igno- 
rance is termed co-adjutor. Thus then we find, that in discovering a 
visible object or producing its cognition, tho witness is dependent 
on mental function, which if produced by the external organs of 
sense in connection with an external object, then the subject of thab 
function is not illuminated by the witness, 
It is said, that the external organs aye not the source of producing 
the subject of happiness and misery to the function of the internal 
-organ, but when they arise, that function (of internal organ) assumes 
their shape without the ageucy of any other means; and as the 
witness overrides such function, it therefore discovers happiness 
and misory. This is why witness is said to discover them, More- 
over in the case of an external object ajar etc, arelationis created 
by ‘the organs of vision ete, between such jar aud the mental 
function, hence a jar is not discovered by the witness, Similarly 
‘when the: mental function assumes the shape of Brahma, it is not 
projected outside the body, but remaining inside oreates a ‘relation- 
ship: with that Bralma, so that like the peréeption of happiness and 
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misery the cognition of Brakma is definite and tangible, But then, 
in the modification of the mental function after happiness or misery 
there is no interdependence on the external means, so that witness 
illumines it ; whilo in the modification of the function after tho shape 
of Brahma, the external means of hearing the precepls of a spiritual 
teacher, or the utterances of the Vedas are requisite to create 4 
relation betweon that function, and tho cognition, consciousnons, or 
knowledge of Brahma. Tence Bralima is not illuminated or dis- 
covered by the witness.* 

In this way, when a relation is established between its subjech 
and the mental function it is called ‘visible knowledge’ ‘I ama 
Brahm is a subject of the mental function, and it hasa relation 
with it, hence knowledge of Brahma can be classed under ‘visible 
knowledge” Moreover when a fire is known, or perceived, by ita 
smoke, tho perception of smoke is visible knowledge and nob that 


of fire, Because by the organs of sight o relation is created between 


* Witness refers to the Witnessing Intelligence, hence it has beon 
vendored neuter, It is superfluous to say that tho several Intelligoncos 
known respectively as tho ‘reflex,’ ‘witness, ‘uniform,’ nro all to be 
vegarded as one and nondual, A diftorence in associates orontos the 
difference, while virtually the cardinal doctrine of an Adwattt is to ad- 
mit that identity, But it may bo wryged that thoro hnrdly oxists any 
necessity for creating so many distinotions of tho one Intolligonoe and 
inorease the difficulties of a studont struggling for that Knowledge, The 
reply ig, xio system of philosophy oan be complete that doos not take 
note of the possible objections to be raised against it, by the rival schools, 





hence, more in harmony with the Madhyamika Buddhists these sevoral ° 


intelligences had to he satisfactorily accounted for, the more so na thoy 
wore then firm in the popular belief, Thorofore itis to be remombored 
that the Uniform Intelligence which is changeless is Brakma and the reflex 
Jiva ; and the two are one and without any distinotion whatever, jnat as 
water confined in 4 small tank is non-different from tho whole body of it 
collected in a vast expanse, or the integral units of forest non-differont 
from it, Now the word Intelligence has a vory wide signification, You 
may callit the Soul, Ego, Vitality or Life Principle ; or regard it 98 
Spirit, Consciousness, Self, or Adma, 
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SECTION V. 


Kwow Ener of non-duality is apparently producod by hearing the 
precept of a Guru on the uttorances of the Pedas, But the socond 
pupil, by name Advishta, raisos objections to it in tho following wiso. 
If the Vedas and Gurw ave both true, then thoy imply aduality and 
hence injurious to non-duality ; if they are untrue, thon the chicfaim of 
human existence (emancipation) cannot be derived from them, Thus 
in both ways, the Vedas and Guru are destructive of non-duality. 

If you call the Vedas and Gurw untruo, [world, 

Then they will be powerless to dostroy tho miseries ofthe 

As the false perception of water in a sandy waste, 

Is powerless to appease thirst. 

Say you, a true Gurw and Veda aro two, contrary to the conclu- 
sions of Sankaracharya on non-duality ; leave such impure ideas which 
belong only to the Madhyamika Buddhists ; this is the conclusion of 
tho proposition contained in the first lino of the stanza, 

Bhagavan, such doubt arisos in my mind, by your kind reply 
dispel it, 

Says Guru to his pupil, listen to the doctrino of Sankara, it is 
full of proof [and vory convincing], . 

Tho four frionds (Madhyamiks) spoak in opposition to the V% cles j 

hear therefore the words of Vyasa which confirm Sankaia’s doctrine, 
In Kalu various aio the interpretations put on the Vedus, 
Sri Sankara was born to oxtirpate the Buddhists ; tho Lord 
brought forth his image in tho Ganges, 


As tho sun dispels darkness from tho world by his light, illy. 
mines all objects, discovers them as thoy aro, and removes all doubls 
and antagonistic ‘ideas ; 

So Sri Sankara removes tho misinterpretation and olenrs tho 
Vedas from it, he has likewiso romoved all doubts and determined 
their true signification, 

19 
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UnneaL DELusions. 

If the indication of the Vedas be artificial and ungonuine, then 
why labour in vain; what Vyas has said in the Purans, acknowledge 
them true, The doctrines of the Madhyamiks are unsound and 
illogical, that I know from the words of Vyas ; and listen te the proofs. 
I adduce, know what Valmika says. Hearing it, Bashishta compiled 
his work, having non-duality for his doctrine plainly; Sri Sankara 
held non-duality only, his doctrine is for this reason excellont, 

The words of the sage Valmika arc construed as antagonistic 
to the Vedas by the impure-minded only, 

Now all this means, what Vyas has said in the Purans concern- 
ing the delusion as to the real signification of the Vedws in the 
Kali-yuga, In such a crisis, the kind-hearted Siva assuming the 
name of Sri Sankara, will take the form of Budrinath and reincar- 
nate, He will issue out of the holy river (Ganges), fix himself in his 
usual place, destroy the tenets of the Sankhyas and Buddhists, and 
interpret the Vedas in their true light, According to Vyas, the 
doctrine of Sri Sankava is an authority, whilo that of the Madhyamiks 
(who are divided amongst themselves into sects) who hold duality to 
be true is without an authority, Moreovor, though the Upanishada, 
Gita and the Sutras—these proceed from tho Vedanta-—have becn 
construed according to their own doctrines by the Madhyamiks, such 
interpretation is a forced one, while the version set forth by Sri 
Sankara, and the utterances of Vyas on tho subject are alono real, 
Then again, the first poot Valmika—all knowing sage as he was-—in 
his Utara Ramayana, called Bushishta, insists on non-duality, more 
especially, as its principal doctrine about the six kinds of (drishtd) 
observation has been declared in many works on history. Henee 
according to the words of Valmika, the doctrine of non-duality is autho- 
rilative and self-evident ; while the rival doctrine of duality which 
creates & difference between the individuated Self and Brahma, in 
contradiction to what Valmika says, is unsound and illogical, Thus 
then, the last mentioned tenet, as it is antagonistic “to the confirmed 
statements of all known sages and devout persons, is for tho reason of 
that, called ungound and illogical, Besides such difference is opposed 
to natural inference, and sound reasoning, Its fallacy has been exposed 
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in several works by Sri Ilavsa and others. But as tho arguments 
used are difficult of comprehension, I have abstained from introducing 
them here, Then again, the utterances of the sage are all, directed 
against the false assumption of differonce between an individual 
Spirit and the Univorsal, and haye completely broken it down ; their 
“ hearing will likewise establish tho unsoundness of the view hold by 
the Buddhists, so that for a qualified porson, (who is nob an atheist) 
arguments are no more neoded. This is the indication of the threo 
. pieces of verse heading the present remarks, 

What Sri Haysa has written to break down the difference be- 
tween a Jivw and Brahma, and establish non-duality (in his work 
he has entered largely upon it, and shown that duality docs uot rost 
on sound reasoning), 

And the works which deal cxclusivoly on tho qualification of 
duality, with the arguments against it; are difficult and tho modo 
of their illustration contains vory abstruse arguments which no oue 
minds to study: 

So that, what you say about breaking down the doctrino of duality, 
axguments are not necessary, since it is ilself untenablo; and you 
know it to be so already. And as has already boen said, oven iho 
Vedas are opposed to it, 

Knowledge of duality produces much pain, it is the sourco of 
of death-pangs, hence I drive it away from the mind and show my 
love for non-duality ; for as the Srwtd says, “duality brings in a recolloc- 
tion of death, which is constantly present in him and ho sees it 
certainly,” 


Who holds duality in his mind is called in tho Vedas ‘fear’; he ; 
sees in the subject of his knowledge and mind somothing olso, and 
is no better than an animal according to the Vedus, 

The second is productive of fear, while that othor is natural, 
The Vedas destroy the formor as animals are subdued by tho 
- Devas, (Sruti.) 

[Know then] pupil, that the tenots of the Madhyumike entail a 
multitude of miserios, and he who entortains the doctrine (uttorances) 
of duality in his mind, so as to porccive tho difference as something 
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¥. 
real and apparent makes non-duality disappear ; with the recollection 
of duality, is removed a former remembrance of perception of its 
opposite non-duality. This is illustrated in tho following manner, 

A Raja appoints a person by namo Varchhu to manage his estate, 
his officers and minister grew jeatous of him, but failing to do 
him any injury, as he was a great favorite with the sovorcign, they 
all combined to spread plunder and devastation, The Raja hearing 
this called all his officers, held a court, sent for his chief ministers and 
asked them to run in pursuit of and follow the plunderers, but they 
replied, that as you have always known Varchhu to be your worthy 
servant, now you are sending us only to die, why not send 
Varchhu? Then he (Varchhu) said, with hands joined as in prayer, 
if ordered, I am ready to follow the plunderers and beat thom. 
The Raja granted his prayer and asked him to finish the work. Ile 
youts thom in the first encounter ; whon his rivals heard of his success, 
thoy spoke to tho Raja that Varchhu had been foiled in his attempt 
to overtake the robbers, On hearing such false accounts, he appoints 
his chief ministor in his place, honours him with agift of the umbrella 
and fan as marks of royal favor, who makes his own arrangements for 
administering the stato, and takes special care to keep back all infor- 
mation concerning Varchhu from his royal master, Varchhu hearing 
this, assumed the garb of an ascetic ; for he knew fully that he would 
nover be allowed to have an interview with his master, and that ho 
will loso his lifo, before he reached the palaco gate. Hoe began to 
contemplate thus:—Till now I havo enjoyed everything both 
corporeal and sensual, 

Like a quadruped ; with hands strong as an clephant’s, heart of 
a, stag ; brave and nimble as a lion, and eyes tremulous like those of 
a horse, and complexion excellent; like a bird onchanted with 
four fruits and flowors; face resembling those of a flamingo, 
the throat of pigeon, voice sweet and melodious, surrounded with the 
phimage of the peacock, face resembling a water-lilly, the chin, 
a linseed flower indicating the abode of intellect, ‘hose glossy like 
the scsamum seed containing oil within or having a mole; and color, 
a, beautiful faind yellow like the magnolia, The four fruits -~ 
The upper and tho lower lips red like a pomegrante, teeth set like 
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the seeds of the "Baal fruit, and free like a parrot, and with all tho 
indications of a profound intellect. 

Never abstained from using the Ganges water for which all 
clever persons have an attachment, fate has made another courtezan,* 
With her beauty, she sits at caso, and is never left alone for a momont 
by her lover, who supplies her with all sorts of onjoyments, leaving 
nothing undone that can make her comfortable and happy. A dunce 
only conceives such to be happiness and its season, oxistence in tho 
world, Oh xake! Till now you have had enough of sensual cnjoy- 
ments, Qonsider where is tho beauty in hor, Sho isa temple of 
impurity, emitting foul odours from the gonitals always, Though 
her thighs resemble the plantain tree in roundnoss and symmetry, 
yet adjacent to it isa column of ficos [2.2, tho rectum] the sides 
of which are full of bad smoll. You aro fondly attached to them, 
you blind ; her mouth filled with saliva, wets your face with her kisses, 
A. bad looking girl—she is fond of the bottle and deprivos you of your 
sense of the clean and unclean. Now, ‘bad looking’ signifies one whoso 
sight provokes lascivious desires. It is said that tho best part of 
a fomale’s body is her genitals, and this should bo spokon of dis- 
pavagingly ; sho is formed of artifice, deceit, and poison, that I know 
to be sure, and am thinking now of discarding her, Of swoots;—curd, 
rice-pudding, rice, butter, vegetables and othor things I havo had 
enough, but am nol yet satiated, so that in vain am I engaged in 
serving another, and henco dopendont for a houso, orchard, gardon, 
or cave and riches ; I have become a slavo of tho king. By my own 
powers have I acquired jewellery, beds, and water pots, 

Varchhu sitting alone was enjoying folicily ; for in 
Company no happiness can be enjoyed, 

A prince healthy and young, stout and strong, with all sorts of 
lcarning is considered by all men to be extremely happy. A king ovor 
men and Gandharvas, with good qualitios, has for his share, happingss, 
[One ruling over] Gandhasvas and Devas is moro blessed in that respect 
than that other king. Tho happiness of a Gandharva and Deva 





*Tilotoma, the beautiful courtozan of India, from 2% oy molo: md 
Utama oxcellont, 7, ¢, beautiful, 
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proceeding from good qualitics, is equally felt by their departed 
ancestral spirits. Then who knows that his good actions belong to the 
Devas who procure happiness for him? They in their turn assign their 
morits to their king Indra who procures happiness to them in turn, 

Biihaspati is the Guru of all Devas, he derives his happiness from 
the good actions of Indra; Prajapati derives his felicity from Brihas- 
pati in turn, from whom comes the fill of Brahma; human existence 
is full of miseries of diverse kinds, mixcd with happiness in the 
manuer aforesaid in following each other (Tatterya Upanishad). 

From what has been said, Brahma takes all his happiness from 
the Raja who always keeps himself aloof from actions. Where then 
happiness is to be found? A fair woman and issue together with 
viches are always a source of misory. 
On mE Misrrigs of KEEPING CUMPANY WITH 
A Young anp BrAurirut Girt, 


Say to a young and beautiful damsel, that she is the owner 
of a mass of excrements. For what sin am I subjected to the 
punishment of being reckoned as an immoral and unfit person ? 
Like an ox or she buffalo &c,, or like a she-camel her voice is shrill ; she 
would never have me till the thousandth time. 

Guiltless, yet without parting company from you, I cannot be 
indifferent to wordly enjoyments, but am constantly in the midst of 
sin, which as it wore forms a part of my mind, and brings no end of 
trouble by day and night, hence daily I know you to be ugly and 
deformed, Thus a fair damsel with sweet voice is reduced into an 

_ ugly creatwe producing misery, the shining skin is only loved after 
all, but she is the destroyer of riches, virtue, and emancipation, 
On re Wastine or Rionus, 

By sweet words, or frowns, or quarrels sho steals all in- 
tellect from hor lover, who blinded with lust, secs nothing but her 
even in dreams, gives her jewels, riches, whatever sho desfves, 
and all thab he earns from outside; but keeps his father 
and mother in poverty, without food and clothes, never once 
romembexjng them; supplies her with sweets and yaro fruits, which 
he offers to her with all homage as if she wore a goddess, his 
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attachmont and lovo for her never ccaso, his very words brontho 
of affection. 


ON THE DESTRUCTION OF VIRTUE, 


Like a parrot confined in a cage and taught to spenk, un- 
mindful of purity or impurity, the hushand treats his rovored 
parents according to the instructions ho receives from his wile; 
as a peacock dances in front of a pea-hen, to show his affec- 
tion for his paxliner, so he shews his attachment to his wifo by 
providing her with various suits of wearing apparel and pleases hex, 
When both ave actuated with a desire produced by affection, then 
is awakened the intoxication of lust, and tho excesses commitied by 
its delusion are a source of wonder to thoso who avo indifferent to 
female charms. But this intoxicating passion leads onc unmindful 
of any sense of right and wrong, ending in madness, to commit an 
act of injury in anothor's house, bringing on misory by the vory 
act which was thought to produce happiness. Violent aro his 
desixes produced from his intoxicating passion, it affools the 
female likewiso, so drinking it both, tho male and fomalo are 
subjected to misorics, Thus then @ man’s subjoction to misory 
induced by femalo beauty is to be avoided by dissociation, as insisted 
upon by sages, Tvon the charms of beauty inducing love aud affeo 
tion in 9 male are sure to end in misorics for both, Such is the un- 
animous testimony of all devout sages. Semon is dorivod from 
elaboration of various kinds of food, vitality is depondent on il, in 
all mon, It destroys all mental pain ; whon a porson’s mind is affected 
with the bad effects of distross, and he is perfectly indifforent, 
then, semen inhabiting tho blood induces activity in him, for its 
action vesombles the active (Ruju) quality ; when the mind dwells in 
semen, then mental distross and ils meddlosomo activity ave alike 
destroyed ; then again a strong man knows it to bo indicative of good 
actions and hois delighted, When the quantity of semen is increased 
it adds to his personal beauty, and gives him the flush and biight- 
ness of health ; its waste destroys health both corporeal and montal, 
But one whose semen is never spent, docs not show his body covered 
with dirt; a dovoteo by keoping his semon, ungagos himself in 
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communion by an aerial intertwining of the fingers in worship, 
holding the coin of semen, and in that way achioves the eight 
kinds of "success (siddhi) over natural (occult) forces, Semen is 
of all worldly things, the excellent, it is snatched by a female in her 
vagina, ; her love causes an incessant drain of the vital fluid and thus 
spoils the man, in the same way as a crusher grinds the sugarcane 
and sqeezes the juice out of it. In tho Punjaub the crusher em- 
ployed in breaking the mounds of earth, is looked upon in \connection 
with cultivation as a Devta, \ 

Repeated acts of coition drain away the semen from the system, 
exhausts its supply, and thus deprives the body of itd vitality, 
I attribute all my evil actions to Krishna, who destroys them, in 
the same mannor, as a flower is deprived of its sweet sont by being 
dried in contact with oil seeds which then draw the smell} He is 
handsome and very rich—Sree Krishna—entertains many maids who 
call him husband, or lord ; dosivous of being re-united in love} like a 
clumsy ungallant person he holds her by the hand, whose husband 
never goes (near) to bed, and is abused in turn, She makes signs ‘by her 
eyes, and expresses her disapprobation of his act by winks and draw- 
ing up her nose, like the essence of a thousand thunder-holts ; tho 
dart strikes his heart of adamant and he islaughedin turn! by all 
sages, who proclaim his love [with Radha], He, nothing undauntod 
clasps her in his arms humming a favourite tune of his, and cunning 
as ho is, gratifics his desires and then lets her go, Versed and well- 
read in the Vedas, Purans, Smriti and the argumonts of tho Gttu, 
made he the last subservient to him, and played he the part of a 
“wickster as one does with a playing monkey. 

Mind, dwell upon what has been written there. I consider tho 
arguments, and draw the inferences accordingly; its simplo perusal 
will avail nothing, but shall be only brute-liko, Loar it attontively 
when a Pandit reads and explains it, When it is full well remem- 
bered, it resombles tho Vedas in driving away all gricf, and tho 
individual is actuated with a desire of relinquishing the world, and 
retiring, thus causing the destruction of all impermanent things, which 
in their turn, have brought ruin overywhere since the dawn of day, 
and like a deadly poison brought death in its trail, A wiso man’s 
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words are his riches, while a cunning man of the world delights in 
the acquisition of property which constitute his riches; for him, 
proceeds not that sharp indifference to those material comforts 
which spoil the intellect gvor and ovor, make a slavo of ignorant 
persons, and order others to execute his commands, while he sits 
af his ease like a lord of men, A man or woman actuated with o 
thirst after riches, can never havo his or her mind stzaight. Mappiness 
and misery are equally unknown to them, for, they are drowned in 
forgetfulness, Though money is tho central source of all worldly 
miseries, 2 woman, a prostitute, and an old hag are equally marked 
with the signs of hell, whom a man with indifference ever shuns, 
They make their affections in artifice and deceit, and their love is 
only verbal, 


How Vintur anD EMANCIPATION ARE Runny bY WomEN, 
They axe the source of ruin; with all his wits about him, a man 
shall avoid them knowing it to be a fact; a son is equally the source of 
much grief; in conception, birth and death, he brings endless troubles. 
During pregnancy the mother's sufferings are intense, her anxietios, 
whether she will bring forth a son or daughter are incessant and 
not removed till the child is born ; foar of abortion is another source 
of anxiety and uneasiness for her. Whon the morning of the ninth 
month arrives, both the mother and father feol oxtremely anxious, 
and suffer much misery, they cease not to worship tho nino planetary 
deities for a day, while others are engaged to propitiate the Deity by 
_ Sacrifice and offerings to good folks, Scated alone, the paronts are by 
doy and night immersed in thought on the planctary spirits, Whon 
from distemper the child refuses the mother’s broast, tho parents both 
take up its tending and think of giving alms, as a fow months have 
already been past. During teething and the growth of hair, 
another source of anxiety for the parents is to seo thoir child gotting 
thin and emaciated ; they removo his forelocks and seoure thom in a 
good place, The unclean and low dregs as a tanner, a Syud, a Maho- 
medan saint, and Dervishes are, equally with a Brahmin priest, off- 
ciating in the coremony of hair splitting, saluted and homage 
paid with hands clasped in prayer, Whom a Ilindu never shows any 
20 
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reverence for, is now recognised [asa guardian angel] to keep the 
child in health and guard or protect it from all bad influences. 
Even the spirits of the infernal regions ave invoked, and their aid 
sought by propitiating sacrifices on the cremation spot. A Dhanake 
also receives his share, and without feeling any shame the parents 
worship him; moreover, charms and amulets are written and duly 
covered placed round the neck, Worship they in their own line one 
Achuté, but they tender the child to the care of another line hoping 
to profit thereby; this is simply a bad practice,and they do not 
shrink from it, When small pox rages, the parents loose their 
delight, leave off bathing and assume dirty habits ; and make the ass 
which carries the goddess a subject of their worship, entreats the 
animal and feeds it with gram while the mother carries in her 
lap and makes the child ride on it, 

In this way, the child is brought up with infinite care and 
trouble. When he arrives at puberty, the same incessant care is bes- 
towed upon him. If his span of existence be ascertained to be short, 
numerous are the means adopted to lengthen it; dashing their fore- 
heads against the ground do the parents give vent to their grief, when* 
death overtakes him ; they look upon their lot as the most miserable, 
consider themselves as helpless, and perfectly undone; with cries they 
rend the air by day and night, and curse their existence repeatedly 
and thus finish their life. Then again, in the absence of a child the 
parents experience grief similar to that caused by death in them, 
who had one living. Ifhe lives he is maintained till youth when 
he behaves like the felidae. Now ‘with son’ means one whose son 

+ is living, and ‘without son’ or in the absence of a child signifies 
one who has it not, nor ever had any, 

_ One who had been tended with great care, if thirsty in the night 
the parents give him no water to drink, lest it may produce sickness ; 
they rock him to sleep in bed, heaping abuse on my head, or getting 
up in the morning from the bed, a good child looks for the mother 
and father, who nnderstanding by his stave, approachhim and appear 
in front, while a corrupt and bad one begins his morning speech by 
commencing to abuse; with tears in his eyes he kicks up a row, 
ill-treating those who come nopr and harassing the parents 
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unnecessarily and incessantly. If over he attains maturity, he novor 
deigns to enquire or look after the maintenance of his father and 
mother, but is engaged in taking care of his own body, Such a son 
is a source of constant misery, 

Thus then, a person who seeks to derive any happiness from a son 
is a prince of dunces, For on due consideration, it is to be seen, that ho 
is an unceasing source of trouble to his paronts, Cast him off thero- 
fove ; and he who expects to obtain riches by him ought lo be smeared 
in the face with dust. ‘To accumulate wealth, to presorvo it, and 
spend it not, is the rootof misory. Who in this delusion amasses 
laos fruitlessly, leaving virtue to take care of hersclf and discarding 
the usual oustoms and practicos of his lino of descent, believing 
spending to be wasting away, and if without luck such fortune is 
never amagsed, yot its custody, and not to spond it anyhow, are his 
incessant thoughts, and at last, he dies in the midst of such ondless 
anxiety. 

Fie to him, who is ever bent after the pursuit of wealth, A young 
mother looks upon her son as a mine of wealth, but Varchhu know- 
ing him to be a source of incessant unhappiness has no tondor 
attachment, so leaves him bohind, 

Varchhu went to the woods alono, and quictcd his mind, In his 
new position he heard everything that had transpired in his absence, 
and thought within himself, if the king hears him alive, or if he be 
met by a third person, some mishaps may befall, so to avoid thom 
he becomes a powerful ghost, Having adopted this course, he repairs 
to the court. All saysof him, that he has becomo a low devil, Bo- 
smearing the body with ashes, he enters appearance; no sooner he, 
is seen than some try to drive him away, others attempt to boob 
him; men in this way abuse him and run away, ‘Tho king hears the 
certain news that after death Varchhu has become a ghost, ho gets 
up from his seat, bul seeing him soon faints away. A fow days altox, 
his majesty went on an hunting excursion, In tho mountain woods 
dwelleth the lion, here was also rosiding a devotes no othor than 
his own Dewan Varchhu, engaged in the practice of religious aus- 
terities, His very sight made the king depart, knowing and believing 
him to be o ghost, that had produced him unonsiness on a provious 
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occasion, Actuated with fear the king distrusts his eyes, but puts 
faith in the false reports of Varchhu’s being a ghost, and recognises 
not the living personality simply for the delusion of fear, -In the 
same way, those ignorant persons who believe in duality aye led by 
fear, while a believer of non-duality sces Brahma apparently and 
cognizes it perceptibly in his mind, wherein dwelleth such belief. 

When an ignorant person believes in duality, by hearing it, he 
is ever subjected to suffer miseries, and never can possess knowledge 
of Brahma; and he who hearing it, distinguishes it as non-real, then 
he becomes acquainted with the indication of the transcendental 
phrase ‘That art Thou,’ 

Pupil, what you have heard about difference, know it to be untrue, 
and such untruth is a mark of hell, and those who speak about it are 
tellers of untruth, and you are right in getting angry with thoir 
artifice which seeks to destroy happiness—the end and aim of all 
right-minded porsons ; avoid their company and hear not their pre~ 
cepts about duality ;if you ever listen to their words, immediately 
leave them, Look upon them as unclean and leave them. If the 
Vedas ord Gurw ave true then how do tho precepts taught thor 
destroy the unreal miseries of the objective world? Hear the réplies 
* on the subject, An unreal misery is destroyed by an unreal thing, 
If the Vedas and Guru avo not untrue, they cannot destroy the unreal 
wouldly misovies, Listen to the illustration which is adduced hero, 
it will remove your doubts, 

Like the king of heaven, Indva, there was a mighty brave king; 
he had a large number of followers like Bheem, who always used to 
remain round him, and mount guard on his gate to the number of 

~al thousands. Even in the temple of the inner department 
kept a strict watch with drawn swords ; on the balcony of the 
# room, was spread the royal bed covered with flowers, A bird 
‘ould not get here, how then could any one else to reach? Now 
ing sees a dream, that a jackal has got hold of his legs, he 
to unloose them but to no purpose; thon he shouts for help 
troy the animal; the sentry who were keeping guard on the 
sive him no assistance; he then takes a stick in his hand and 
a good beating to the animal, when it takes out the 
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teeth from the muscles of his leg. The parts whore the teoth 
stuck fast give pain to the Rajah, he limps with the assistance of 
- the stick like a lame man, and arrives at the house of the gipsy 
surgeon, asks him to dress his wounds with a plaster as will 
induce suppuration and bring on granulations at once; the surgeon 
replies, he has not got ready such a dressing as he requires, but if tho 
king would pay him in advance, he can prepare the necessary romedy. 
The king then retires, having not a pice with him to givo, pon- 
ders of the circumstance as he gets out of the house of the gipsy, 
and says to himself, the fellow ought to have thanked his stas with 
such a rich customer as’ myself for a patient, but instead, refused to 
do me the service, I stand in need of, for evon a rich man will wel- 
come my presence in his house. Te took me for a man of straw, 
without occupation and so drove me out of his house, but the fault 
is not in him; no one does a service for nothing. Mother, father, 
friend, wife and children, all have their self-interests to servo; if 
unsuccessful they condescend not to cast any glance or consideration ; 
for interested motives, they share his grief and not leave him alone 
for a single hour, bub when unfortunately he becomes a lepor, 
fingers sloughed away and with flies disturbing constantly, the 
mombers of his dear family finding him quito unsorvicopble to thom, 
desert him and wish that he may dio soon, Thoy aro disgusted 
with the sight and sickened, The dearest wilo will try to avoid tho 
infection of the disease while fanning him ond adjusting his olothos. 
The parents even shrink from him, and brothers who always om- 
braced him, will spcak from behind a scrcen, In this way tho 
whole world has its motives of intoresb to serve, which is over an 
object of love, Fate has nob made me possessod of wealth hence 
Ihave been refused a piece of dressing hore. With those thoughts 
in him, he meets with a sage, who gives him a root to apply to his 
wound, When the king wakes up from sleep, he finds his pain in 
the wound gone, Pupil, this illustration havo I givon you: in 
the way of example, see how a false wound is removed by a false 
remedy, When the Raja was tho subject of a false pain, it was a 
product of the actual condition of society, Tis (veal) woalth do, 
were of no service to him. Now the meaning of the above illustiation 
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is this, Worldly miseries are non-real, hence for their destruc- 
tion the Veda and Gwru must alike be false. For what is false 
cannot raquire the aid of a true remedy to remove it, Then again, a 
trite remedy cannot procure the destruction of what is non-real and 
unexisting. As in the instance of the foregoing Raja, he saw in a dream 
a (false) jackal approach him, without finding any obstruction from 
the real sentries keeping guard, and when he shouted for help, the 
animal passed away unhurt by any one;and though he had several 
weapons with him, yet with a false stick—a creation of his imagina- 
tion—he kills the animal, and when he received a false wound, he 
could find no real surgeon or doctor to cure him; but had recourse 
to a false surgeon, who asks money from him, Really all his treasure 
was of no avail, for he could not find even a copper pice wherewith 
to satisfy the (non-existent) doctor and procure a piece of dressing. 
All the substantial and really existing means were perfectly useless 
here, to cause a destruction of his pain and wound; but a false sage 
seen in a dream, gives him a medicine (equally false), to cause the 
removal of pain along with his wound—which never existed. 

A similar dream is the common experience of all men, A sub- 
stantial thing of the waking condition is not fit to be given to any 
one inadream. Similarly the falsity of worldly miseries is removed 
by the false Veda and Gww;and a real Veda and Gurw are not 
needed, As you said, the false impression of water in a sandy waste 
(mirage) cannot appease thirst, so a false Veda Gurw cannot procure 
the destruction of worldly misories which are not real; for if it were 
so, then a mirage must equally succeed to satiate thirst, Pupil, 
your doubts in this respect are settled in the following manner :—~ 


“Té the false waters of a mirage oan never remoye thirst, yet your 


instance is an extreme one and I find in it no similarity of condition, 
In other words though the perception of false water in a sandy 
waste can never succeed to appease thirst, and like the cessation of 
pain by the help of a false Guru-Veda, the false water must equally 
cause thirst to cease, but this never follows, hence in, the same way 
a false Guru-Veda can never cause the destruction of the world and 
reduce it to a non-reality, yet your illustration is an exremely ill- 
matched one, for between the mirage and thirst, there is a condition 
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of non-similarity ; as I find the wator in the first mentioned condition 
to be non-existent, ic, falso, while the feeling of thirst is » reality 


and fact. . 
Your miseries are subject to the same conditions as that 
ofa Guru and Veda, 
And are possible to be removed or destroyed by them, 
Between the things where similarity exists, 
I see in such similarity as » means and prevention, 

In other words, between your miseries Gu and Vedas there 
exists @ condition of similarity so that they aro quite able to cause a 
destruction of your woe ; where such similarity exists betweon diffor- 
ent things, it serves both as a cause and romedy, That is to say, 
between a jar and earth there is this condition of similarity, the 
latter is tho means of the former; between a picco of wood and fire 
the same similarity is present, Here fire is called a provontion, 
Now means and prevention signify cause and destruction, 

Between the false perception of wator in a sandy desert and 
thirst, there is not such conditional similarity prosont, honce tho 
first cannot destroy the last. Now the purport is+—In intolligonco 
js truc existence, and all unroalities which aro differont from it havo 
two varieties of existence ; one is practical existence, and the second 
apparent or sequential, The first rofors to what is destroyed by 
knowledge of Brahma and not otherwiso.* As for oxample Iewar'e 
oreation,—the objective world &,, &c, Tor tho body togothor with tho 
sonsory and active organs and the vast expanso aro the creatod 


etn 


* The Vedanta holds threo kinds of oxiatonce ~~ i 


(1) Paramarthita ox true, 
(2) Practical or Vyvaharita. 
(3) Prativashika ov apparent. 

Brahma is the sole representative of the first, while Zswera, and his 
created works ingluding individual self, hoaven and holl, and all phono- 
mena are really non-oxistont; but in oonneotion with our daily practice 
they are all regarded as really existing hence thoy are called practical : 
apparent are the things produced by imagination as mirage &o, 
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works of Zewara which are only destroyed* (cease’ to exist as real) 
by knowledge of Brahma, and not otherwise; but as material, they 
oie open, to destruction in the cyclic periods of pralaya, hence 
knowledge of Brahma with or without can have no effect then ; 
yet as such knowledge determines their’ non-reality by an actual 
connection of cause and effect and the refutation which its contra- 
diction implies, hence it is said, that such knowledge alone can 
refute their existence, In this connection, vadh is defined as the 
ascertainment of the unreality of a visible substance, Now such an 
ascertainment in regard to the created works of Iswara does nob 
proceed at first in any instance without a knowledge of Brahma, 
but follows subsequent to it, so that the sequential product of the 
basic unit of primordial Ignorance—the phenomenal world, a creation 
of Iswara—~and its use in practice} can easily be regarded as prac- 
tical existence, That is to say, in connection with birth and death, 
bondage, and emancipation, which determine such existence practi- 
cally, Iswara’s creation must be regarded from a certain standpoint 
aga practical existence and called so, Where such a refutation is 
produced in spite of knowledge of Brahma itis called ‘apparent 
existence,’ As for instance, a mirage, silver mistaken for nacre, or 
asnake imagined in a rope. In all these conditions [which are 
simply illusory] water, silver, and snake, are destroyed by knowledge 
or perception of the actual substance, hence their production was 
only apparent, in contradistinction to real, and therefore called apparent 
oxistence: that is to say, it implies a perception or knowledge of the 
product of primordial Ignorance—silver, and tho rest and creates 
them apparently, for which from ao certain standpoint, they are an 
apparent existence. When a substance remains unaffected and is not 
destroyed in the course of time it is called ‘true existence, Now 





a 
* Here the word destroyed used for vadh is not a happy expression, 
Vadh means refutation by contradiction between onuse and effect; but 
ag the commentator had used it as nasa ox destruction and the reforonce 
to the Intter word in the concluding sentence, require a little disorimination 
to distinguish them. 
«» } Vide note preceding page, 
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intelligence can wover be destroyed, removed, or refutod, honeo it is 
called truly existent, 

Thus then, if the Vedas, Guru and the usual misorios ofife wore 
regarded as equally practically existent, a condition of oxisting 
similarity will be established betweon them, so that from a falso 
Guru, Veda, the false miseries of the world shall alike bo dostroyed. 
And hunger and thirst are simply the atiributes of prana Now 
this (prana) vital aix with its attribute is only romoved by a knowledge 
of Brahma, so that thirst is practically oxistont, Tho water of 
a mirage, is refuted or destroyed without a knowledgo of Brahma, but 
simply from o knowlege that it is a false perception of water; hence 
it is called ‘apparont existenco, But thirst and mirago aro nob 
subject to conditions of identity of existance ; honce a mirage cannot 
destroy thirst, Thus in the instance citod horo for illustration, Gauu 
and Veda ava the destroyers, and worldly misories are tho things to be 
destroyed. Betweerlestroyers’ and the ‘destroyed’ thoro is an idontity 
of existence, which is not the caso with tho subjects of the illustra- 
tion—z¢., between water of a mirage and thirst; for this absence of 
identity or constitutional difforonce in thoiy oxistonce, tho illustration 
has been termed an extreme ono, and unliko tho first portion of it, , 

(Doubt) Save Bralma overy thing elso is unroal ; say it 80. 
The cause of thoir difference has to be said, 
This doubt has overtakon mo, 
Lord, now cut it off, 

Lord, you have spoken every thing to bo unroal savo Brahma; 
amongst all such unrealitics, the apparont silvor in necro, a snake in 
a rope, or water ina mirage is refuted or dostroyed without know» 
ledge of Brahma; while worldly woe is removed subsequent to such . 
knowledgs; why maintain such a difforence botwoon thom, and what 
is its cause ? i 

[Reply,] All the products of Ignorance are unzeal. 
Pupil, what producos them, that is 
. The derivative cause, Ignoranco 
Ts destroyed by knowledge, 

If therefore all the products of Ignorance—phonomenal world— 

different from Brahma axe unreal, i¢, subject to destruction ‘and 
21 . 
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therefore impermanent, then the fabricator which’ determines their 
production is alike unreal; but what is produced from Ignorance in 
the case.of an individual, is removed with the advent of knowledge, 
That is to say, the presence of a snake in a rope, or water in mirage, 
or silver in nacre, all are conceived in Ignorance, and with the dis- 
covery of the mistake caused by knowledge, they cease to exist. 
Moreover, Ignorance of Brahma imputes birth and death, and the 
usual miseries of existence [to Self] which Its knowledge destroys 
i, discovers to be false and unreal, 

Says the pupil :— 

Bhagavan, ifthe world be produced from ignorance of 
Brahma, 
How does it tako place consecutively, speak unto me, 

And the Guru replies in plainer terms :— 

Like a dream, the tangibility of phenomenal world is false 
and unreal, and not derived consecutively from s6mething preceding 
it, but a mere delusion. If you know it to be gradually produced, 
it will be similar to wrenching a piece of cloth soaked in mirage 
water, 

In other words, according to the Upanishads, the doctrine of 
evolution of tho world implies every thing else to be unreal, save 
Intelligence, That is to say, if the production of the world has been 
declared differently in the several Upanishads ; as for instance, in the 
Chhandogyd, it is determined as produced from the Supreme Self who 
is ever existent—from whom aro derived, one after tho other, fire, water 
and earth; and in the Zattinya Upanishad ether, air, fire, water, and 

. earth are said to have been produced in a consecutive serial order ; 
thus has been ascertained tho origin of the five elements, while else- 
where everything is said to be created by the Supreme Iswara, 4.¢,, 
without any consecutive seriality ; so may these different doctrines in 
regard to the origin of tho Universe signify it to be an unreality, If 
it were a reality or something substantial, then the Vedas would 
not have determined its origin in different ways. | A differonce of 

* consideration as to the source of the world signifies the purport of 
the Vedas is to dotermine only the secondless Brahma, and not the 
Universo; which last it secks to reduoo into the condition of an 
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unreal tion-existence; for its existence is illusory, As for example, 
for tho sake of pastime a paper elephant filled with gunpowdor is made 
to fly in the air, it has ears, tail etc, to straighten which no water is 
applied ; so, to produce a knowledgo of non-duality by yodueing this 
vast expanse into a conditiin of non-existenco, the objectivity of tho 
phenomenal has been attributed to illusion; honce there has keen 
no attempt made in the Vedas to determine the consecutive formation 
of the universe in one way, 4¢., it has used several methods to account 
for its origin: thus then we know, why the several doctrines have been 
introduced; it shows the purport is simply to destroy the existence of 
the objective universe, and not to ascortain its source of origin, 
Moreover the commentator as well as the author of the Sutras in 
the second chapter of the Srutt text, where the origin of the universe 
is dealt with, have cleared all antagonisms from it, and followed the 
doctrine adopted in the Taitinya Upanishad, which they say to bo the 
unanimous purport of all the Upanishads, Now this has beon done 
simply to satisfy the enquirors of difference, Those who are un- 
acquainted with the purport of the utterances already made in respeot 
to the origin of the world, to such enquirers of difforenco, tho 
Upanishads will appear to imply contradiction, concerning tho seyoral 
views they allege in connection with the subject; to xomove this, 
all of them have beon mentioned to support the ono doottine aboub 
the evolution of the universe, Also, for those who cannot derive true 
knowledge by determining tho Brahma, the conseoutivo considoration 
of the origin of the universo has been set forth, so that thoy may 
ponder constantly on its destruction (aya), The same sorial ordor 
which has caused the evolution will produce its destruction or dis- 
integration, but quite in a reversed order of downward progression,* * 
Pondering and reflecting on this subject will make tho intellect fix 


—+ 





* Matter is otornal hones in aya’ it doos not conse to oxist ; thore- 
fore disintegration is a better term, It may be remarked that the 
Vedanta dootrine uphold’ the otornity of mattor, its objective condition 
is destroyed in the cyclic period of destruction, but it oxists potentially * 
or subjectively in the Parabrahma, Now this is ovidently what the 
Wostorn Scientists maintain alike with the Materialists. 
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its site on non-duality, How to dwell on aya, has boon “mentioned 
by the Vartikar Sureswaracharya, while treating quintuplication, in 
hig work on the subject. As tho present work is intended for a botter 
qualified person, it does not contajn any account as to the origin or 
destruction of the Cosmos, But itis a veritable ocean, and shows tho 
right way that leads to emancipation. The universe cannot proceed 
from the Brahma alone, for It is unassociated and actionless; but 
Iswara having a preponderance of Maya in him is its prooreator. Henco 
(Maya) ilusion has been explained as something similar to Ignorance, 

Recognize Intelligonce to be one with Jiva and Iewara, 

Admit Maya is unborn, uncreated, endful* 

And distinct from being and non-being, 

And called also Ignorance or Avidya, [co-adjutor, 

Intelligence is ordinarily not antagonistic to it and its 

The mental function is antagonistic to 

Ignorance, know this to be a fact, 

The reflex-intelligence, present in Maya together with it, 

Constitute the Omniscient (Iewara); Whom 

Know to be the Cause of the Universe, 

That is to say, Maya is dependent on the pure Intelligence which 
is non-difforent with Jiva and Iswara, It is said to be uncreate, or 
unborn, because it is without a beginning, If it be admitted to be 
® created product, thon that will imply a contradiction ; for, before 
the evolution of this vast expanse it must necessarily be absent, and 
it cannot proceed from its product (the matorial world) as that will 
amount to ason begetting his father. Maya must necossarily bo 

admitted to be derived from intelligence, In such a view both 
Iswara and Jive are tho results of Maya, Without the determination 
of Maya, (its actions) Iswara and Jive cannot be established, once 
to say Maya is devived from the Intelligence of Jive or that of Iswara 
isabsurd and untenablo. Moreover the pure intelligence is unassociat 
ed, actionless, and subject to no modification or change, therefore, to 

q attribute Albision to be dorived from it, will imply its-being subject to 
change, which it is not; besides Maya will then bea co-adjutor of 

pi ae er en 
* Impermanont, 
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emancipation, antd the several means cited in tho Shastras by which 
emancipation is to be attained will bo rendered futile, 

These are the reasons why Illusion is called uncreatod—without 
beginning, ‘Endful’ implies subject to destruction by means of know- 
ledge ; and something distinct from ‘boing’ and ‘non-being’ is what can- 
not be definitely classed under either heads of oxistence or its revorse, 

_ ‘Being’ is eternally existent, and can never bo dostroyed in the three 
divisions of time, Intelligence is of this naturo, With knowlodgo 
is destroyed Illusion, hence it is said to be different from being ; ‘non- 
being’ is its opposite condition and cannot be recognized any how in 
any time ; like “rabbit's horns,” “a storilo woman’s son,” and “ ether 
flower,” it is non-existont, Prior to knowlodgo (of Brahma) tho 
presence of illusion and its action are recognized, so that when o 
person says in regard to the Cosmos ‘I know it not,’ ‘ Iam ignorant 
of Brahmw it indicates the presence of illusion.* ‘Then again, tho 








* Saya ‘Panchadasi’ in roferonco to Maya, Book IL, v. 42 and 43. 
® Maya is defnod ag tho inherent force rosiding in the Paranranma, which 
is essentially existont and which cannot bo difforontiated, As tho cons 
suming flamo of firo imparts an idon of ita forcc, so tho potontiality of 
force prosent in Self is plainly soon in tho objective world, But this Aaya 
cannot be satd to be ono with Paranranma, nor as somothing distinot, in 
tho aame way as the consuming forco of firo cannot bo suid to bo tho 
fire itself, Thon ngain if you admit it as 9 sopmate ontity you onnnot by 
any means dosoribo its separate or independent existence.” 

Tt will thus bo evidont that Maya and Panannansa aro but another 
name for Matter and Force. We all know Force cannot oxist without 
Matter as a separate ontity, yot to sny, that itis tho samo ns matter, ig 
absurd, Hence we find in the text quoted, a non-dualist asking his oppo- 
nent,—a Madhyamik Buddhist—to describe Forco as 2 soparata entity, 
But it may be wged that Parasramma is forco and we havo soon Aaya 
to be also a force ; therefore wo have forco + forco or forca within foreo, 
something equally absurd. But such apparent ambiguity is far from 
real, For Maya is matter in its undifferentiated condition—a condition 
in which the difforenoa between matter and its indwolling potontiality ig 
minimised to the lowest numorical figuro; it is the boundary line of 
Matter and Force,—where Mattor losing its grossness assumes tho autbtloty 
of super-etherial jinis whoro no Matter ia distinguishablo as such, but all 
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subjects of a dream are all produced from illusioti which is their 
proximate cause. The presence of Ignorance in the state of 








is Spirit or Force, And such an inference is derived from Nature. To 
quote a familiar illustration, the transition from a mineral to vogetable 
is go gradual, that it is impossible to distinguish tho one from the other, 
Even at the present moment, science is undecided as to whether cortain 
Classes of the lowest vegetables belong to the minoral class, or the Inst in 
the scale of tho animal series belongs to the vegetable, So much do 
they resemble each other, If such a view be accepted, the apparent 
inconsistency is removed: virtually then, the difference between Mula- 
prakrite (Matter In its undifferentiated cosmic condition) and Purush 
(its Spirit or Panapramma) for all practical purposes is nil, * * * * * 
Now Aaya is described as a force and it is elsowhere dofined as something 
indoscribable which is noither existonee (Saé) nor non-existenco (Asat) 
in short it is one with Ignorance, which again, being tho chiof factor of 
the grand Cosmos, is the same as Prakiriti of Kapila. Therefore Maya 
is nothing less than matter, Now this Maya existed potentially in the 
PananrauMa, and if we say, that by an act of volition created He tho 
objective world, we imply no such contradiction, as the Hebrew’s account 
of God’s creating the world out of nothing. But then, wo may bo asked, 
Panapeana is an impersonality and volition is due to consciousness, which 
Tt can lay no claim to. To such of our task masters, we roply, that mattor 
per se is unconscious and inort and can bring forth nothing until acted 
upon by an intolligent co-operation of a force and that tho Panapransa 
ig consciousness itself, consequently the impress of change which It pro- 
duces In the mass of inertia to make it ovolvo things varied ond innu- 
merable is tantamount to tho volitional agonoy of a Personal Creator, 
Then again, if it ho asked thatsince tho Panannana is a puro Spirit, how 
can it have any connection with Matter which is Its antagonist? We 
have soon, that spirit and force aro convertible terms, and we havo like- 
wise seen that force cannot exist without Matter, hence wherever thore 
is force, there matter must always be; to sum, up then we find, that 
Maya existed in the ParanranMa, and it is tho same Aaya which brought 
forth the universe in a natural order of sequence by undergoing mutations 
impressed upon it, through its force or Parasrauma.—JV, D, Philosophic 
Inquirer, Vol. vii. p, 78. 

* * * * * * * 
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profound dreamless slumber is dotermined in the following manner ‘— 
A moan on waking from sleep, says “I was sleeping in peace, I knew 
nothing then.” Nov, such a recollection cannot proceed from a thing 
which one is totally ignorant of [but it implies tho presence of a 
certain consciousness still left to enable him to be cognizant of tho 
fact that he ‘knew nothing’ Honce recognition of ignorance in pro- 
found slumber is easily established, This ignorance and illusion are 
identical with one another, and there is no difference between them. 
Thus the presence of Maya is established in the threo conditions of 
time waking, dreaming, and profound slumbor. Hence is it dis- 
tinct from ‘non-being’ Thus then, as Maya is neither ‘being’ nor 
‘non-being’ its products also simila:ly conditioned [for the qualities of 
acause-body are transmitted to its products]. From 4 non-dualist’s 
standpoint, what is neither existent nor non-existent is called unreal 
and indescribable, Therefore Maya and its product cannot ostablish 
duality ; for that is only possible if, like intelligence, Maya and its pro- 
duct were possessed of the property of ‘being’; but as they are distinct 
from ‘being’ and ‘non-being,’ that is to say, unreal, such unreality can- 
not create duality, as things seen in a dream are unreal and cannot 
produce duality. Maya is depondent on the pure Intelligence equally 
and without any distinction, present in a Jévw and Iswara, and 
enshrouds the pure Bralma as tho darkness inside 4 room envelopes 
it, Now such a doctrine is called by the Shastvas the supporting 
view of Self—the subject under consideration. Self refers to the pure 
Bralma os the receptacle, It likewise indicates its subject Brahma 
being enveloped in Illusion—~z, g., Maya envelopes Bralma, 

The abridged description of Suriraka Sutras, Vedanta Mukta-, 
vali, Adwatta Siddhi, Adwatta Dipika, and similar other works 
recognizo Tgnorance as the source* of covering which envelopes 
Brahma, While Vachaspati says “Ignoranco is dependent on the 
Jive for a dwelling, and: makes Brahma its subject.” When a person 
seys “I am ignorant,” “I know not Brahma,” Here the first porsonal 
pronoun refers to the individual (Jiva), and in connection with the 





* Source stands for As'raya, 
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subjective perception of ignorance, the expression \ establishes its 
source of dependence on him, “I know not Brakmd 1” oxplains tho 
subject of ignorance is Brakma, Thus we find, that, in both tho 
expressions Ignorance is dependent on the individual f st Ge stha be 
dwelling place. Ignorance makes its subject Brahma, \that is to 
say, covers or envelopes It. But this ignorance is not ona\ but mu 
tiform and infinite. If ignorance be admitted to be orj: aiken its 
destruction by one knowledge will preclude the possibsiity of its 
being recognized in others, as also its resulting product,—the: objective 
world, If it be said, up to the present timo, no one has \rene 
knowledge (of Self), so in the same way, it is not very probaly, that 
any one will have it in the future. So that, the usual meant, ‘heat 
ing, ‘consideration’ and the rest are perfectly useless for the p urpose, 
And as ignorance pervades universally in all beings, it is thar reforo 
infinite, But this universal pervasion of ignorance in all bangs 
ig a fancied conception, Iswara and Brahmdnda* ave infinite, Yyith 
knowledge, ignorance along with Iewara and Brahmdnda are desté ‘e oy- 
ed, And one who has not acquired knowledge is not freed, accordir gto 
Vachaspati; but that is not true. For to say, that Iswara isa sm 


U 


ception of ignorance in Jivw is directly antagonistic to whet is 
taught in the Srutd, Smriti and the Puranas. Iswara is in’ Anite, 
and the presence of distinction between one created boing” ae 
another is likewise antagonistic. Hence to look upon igne, each 
as manifold is unsound, and its admission is untenable, y 
— 
* Brahmdnda is tho egg of Brahma. He is ono of tho Hindu tric; dana 
different from Brahma, Tho first is masoulino, tho latter is neuter. Ibis 
impersonal, 
+ Tho author hero adduces the distributive segregate of ignor. nb 
and not its collective totality. He rests his arguments mainly on ho 
assumption, that if there aro soveral ignorances prosent, there -will be _ 





company with each unit one Jswara, and one world, which is clenrl} 
not the case. But the collective totality is made of an infinite number 
of individual units of ignorance, henoo, it can bo snid to bo multiform, } 
manifold, and infinite, bué with tho distinction montioned, 
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Moreover in the admission of manifold ignorance, Iswara and 
creation are untenable, For Jiva, Iswara, and the universe are all 
conceived by ignorance, so that if ignorance be multiform—as 
many as there are Jéivas—then with each individual unit of igno« 
rance there must be present one Zswara and one world—that is to 
say, both Iswara and the universe will be as many as thero are 
ignorances. Yor this reason, Vachaspati says “thore are an infinite 
number of Zswaras and worlds.” But the view which holds ignorance 
to be one is true, and that ignorance is not dependont on the Jiva, 
but ou the Pure Brahma, Because the condition of Jiva is due to 
ignorance, and its separate cxistence* is quite unconceivable., Ib 
never exists as an independent entity, and from that independent 
ignorance, no Jiva can be produced. In the first placo, therefore 
ignorance must be dependent on something else, and next its pro- 
duct will be the Jiva; like the Jiva, Iswar's condition is also a 
product of ignorance which depends on him for its site, But the 
collective totality of ignorance} is dependent on the Pure Brahma, 
The collective totality of intolligence—uncreate—and the uncreated 
ignorance have an interconnection with the material world which is 
alsy uncreate, From an interconnection of intelligence and igno- 
rance, both Isware and Jiva are uncreate; bui they are dependeut 
on ignorance, so that ‘I am ignorant’ is a product of ignorance, 

In this way is sot forth the dependence of ignorance on Jiva, 
But the collective totality of ignorance which is dependent’on tho 
Pure Brahma cannot be conceived by the individual to enable him 
to say “Iam ignorant.” Moreover Jive is a product of ignorance, 
hence ignorance cannot be said to be dependent on the Jiva for 
its inherenes or site. But the Pure Brahma is tho de facto sourea 
on which ignorance is dependent for its site, and this dependent 








* Matter per se cannot possibly be conceived apart from the objects 
which are found in the world. It existed in the beginning potentially 
in the Panapransa, by combination they brought forth tho ovolution of 
the Cosmos, 

ft The collective totality of ‘ignorance is without a beginning, it is 
unoreatea. —¢ 

22 
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ignorance enshrouds the Brekma, “Iam ignorant’ is a subsequent 
product and distinct from it. Thus is Jiva a vehicle of ignorance, 
and ignorance with its vehicle is subject of Sclf; and as that’ igno- 
rance is one, it can be destroyed by knowledge. Now the intelligence 
of the internal organ has a modicum of ignorance, which is removed 
by knowledge. The internal organ is the seat of knowledgo, and 
all knowledge must proceed from it, so that its knowledge destroys 
the particle of ignorance situated in it. When this follows in the case 
of a person, he is called freed. But if the case be otherwise, 
and no knowledge is produced in the mind, then the particle of 
ignorance remains in tact, consequently the individual continues to 
be a subject of bondage. In this manner ‘bondage’ and ‘emancipation’ 
are attributed by the supporters of ignorance. 

Moreover, if after Vachaspati, any one will pin his faith with 
the doctrine of ignorance being many and not one} even that shall 
be conducive to the knowledge of non-duality, hence there is 
hardly any necessity for disputing or exposing its fallacies. Any 
how when an enquirer obtains an insight of non-duality, he should 
fix it in his mind or intellect, 

Mayu the vehicle of the Pure Brahma and dependent on It, 
is ignorance, or call it Avidya and Ajnana, It is called Maya (Ilu- 
sion)—because it is possessed of numerous powers and is only affected 
by reflection and arguments—henco it is so named, It is dostroyed 
by knowledge (vidya) hence it is called (avidya) A-knowledgo, It 
conceals the real nature, hence it is called (4jnana) ignorance. 

- That intelligence which supports it is not antagonistic to it, but 
such ordinary intelligence is its supporter, and helps to manifest its 
presence ; on the other hand, intelligence occupying the function of 
the internal organ or intelligence plus function are its antagonists. 
The first three lincs of the verse give a description of the actnality 
of Maya. The fourth lino defines the reflection in Maye and des- 
eribes Iswara, 

Maya abounding in pure goodness, and its occupying intolligence, 
these thrée, constitute Zswure who is omniscient, and source or cause 
of the universe, 
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There are two sorts of causes, one is called proximate, and 
the other instrumental or material. The first* is defined as 
that, which enters into an effect and without which no effect is 
produced, As for instance, earth is tho proximate cause of a jar; it 
enters every part of a jat, and without it no jav can be produced, 
What, does not enter into the composition of a substance, but pro- 
duces an effect situated apart from it, and whose destruction does 
not affect the effect, is called the instrumental or material cause, 
As for stance, in the case of the above jar, a potter's revolving 
wheel, and the turning stick are its instrumental cause, They do not 
enter into the composition of the jar, but produce it by remaining 
apart from it, Besides, the death of a potter and the destruction of 
the revolving wheel and the turning rod subsoquont to the produc- 
tion of a jar, cannot affect it inany way, These are tho twa sorts 
af causes, 

With regard to the world, Zawara is both its proximate and ins- 
trumontal cause, As a spider is said to be a proximate and instru. 
mental cause of its wob, so is Zswara of the world. If it be alleged, 
this comparison is not an apt ono, for in the case of the spider 
its insentient body is the proximato, and its intelligence, the instrn- 
mental cause of its web, hence one Iswara cannot stand for both 


“causes; then the reply is:—like the spidor, tho insentient body of 


Iswara (Maya) is the proximato, and tho intelligence present 
therein is the instrumental cause of the world. Thus is deter- 
mined both a proximate and instrumental cause, so that 
the instance of the spider is not an inapt ono, But the prin- 
cipal illustvation is dream, Whon the actions of an individual 
produce no results it is destruction (pralaya), Whon they bring forth 
results, then creation begins, In this manner, the creation of an in- 
dividual is dependent on the totality of his actions, good and bad 
(karma). Herein consists what is called the resemblance with a Jiva, 


a 





* Upadana menns, olerving to existing objects, At death, when the 


‘component units of the human body ave disporsed, the actions of the 


individual—his karma—and upadena produco a new body in proportion 
to his merits and demorits. 
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Reflex intelligence present in ignorance abounding in impure 
goodness is the Jiva, who expects to enjoy the results of action. 


Pure goodness is that which overpowers the two other 
qualities active and dark; but what is overpowered by them 
is called ‘impure goodness.’ The reflection of intelligence presont 
along with ignorance abounding in impure goodness, ignorance, 
and its indwelling Uniform Intelligence—these three—coustitute a 
Jiva. He is engaged in action and desires to be benefited by its 
results, With a view of enabling him to enjoy the fruits of his action 
in proportion to his morits and demerits, Iswara creates; hence 
Iswara cannot be said to be either partial or unkind, If it be 
alleged, thatin the beginning no action was present so as to produce a 
high or low station in life for an individual, yot Iswara did place 
some in a position of felicity, and others in quite a low situation, to 
make them suffer, consequently he is partial. But that is not the case, 
For virtually the world is without a beginning, and the prior action 
of an individual subject him to a subsequent existence to enjoy or to 
suffer according to his merits and demerits. Thore is no first creation, 
and Iswara is therefore faultless, 

Prior to an individual, in proportion to his actions, good and bad, 

Iswara desires to create the world, for him to reap their fruits ; 

Creates he accordingly the elements,—~cther, air, fire, water and 
earth, 
Sound, touch, form, taste, and smell, (sing of’) qualities, 

The particle of good quality with the five (elements) produces 

good, 

The particle of the active quality gives rise to Prana, 

Fach element, with the good quality produces one sensory organ 

While the active, gives origin to the active organs. 

When actions are different, to give adequate fruits thereof to 
individuals, then begins destruction (pralaya)—Then al} objects in 
their subtle condition remain potentially in Maya, so that the un- 
finished actions of individuals also continue to exist, but in a subtle 
form, in the same Maya, When such actions are able to bear fruits 
then Iswora is actuated thereby with a desire to create; with this 
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desire Maya is overpowered with an abundance of darkness, from 
which are produced the elements ether, air, fire, water, and earth ; 
gradually they become possessed with the five properties sound, touch, 
form, taste, and smell. 

Ether with its individual property sound, is produced from Maya; 
from the ether—air (air is an action of ether, hence sound is present 
in it along with its individual proporty of touch); from air—fire (fire 
ie an active or resulting product of air, which being derived from 
ether has sound and touch, therefore they are present in fire also 
along with its individual property form) ; from fire—water (water con- 
tains the sound of ether, touch of air, form of fire, besides its own 
property of taste) ; from water—the earth, which has all the four abovo- 
mentioned properties, besides that of smell, which is its individual 
quality. 

Sound is present in ether in the form of echo. Air has acquired 
from ether a whistling noise in it, while its touch is something quite 
distinct from heat and coldness; and darkness. Tho sound present 
in fire resemblos that of crackling; its feel oy touch is hot, and ite 
form that of light qr luminosity, The sound of water is a gurgling 
noise, its feel or touch is cool, form transparent, taste swoot; when 
water is brackish or unpleasant in taste, it is duo to oarth* prosont 
in it. Otherwise water is always sweet in taste and hence drunk 
by all, Its drink after taking things of pungent taste proves it to 
be sweet, The sound of ocarth is hard, it is a deal thud, its feel is 
also hard, its form is color, such as white, blue, yellow, green, ota 
Its taste is either sweet, acid, pungent, bitter, astingent, or saltish 
and has both good and bad smell present in it, ‘ 

Thus then we find ether has one, air two, firo threo, water four, 
and earth five properties, of which each has an individual quality, 
while the rest are derived from their causes, therefore all the clements 





* Modern chemistry traces various salts in water which produce a 
brackish taste, notably the Chlorides of Sodium, Caloiam, Nitrate of Potass, 
Nitrate of Soda, etc. Theye are called earthy salts, so our author is not 
at all inoorrect in what he says, : 
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have them in common. Jswara is the primal Cause of all. 
Now both Maya and Intelligence are present in him, and as Maya 
is illusion it is false, while Intelligence is real. The first two lines 
of the verse indicate this. . 

From the good quality present in ether and the rest, is derived 
the internal organ. It is the source of knowledge, which has beon 
shown to he a product of the same good quality also, Hence the mind 
or internal organ is a product of the good qualities present in the 
elements. Now these five elements have five organs of sense, which 
are called vehicles, hence the five elements combined with tho 
quality of goodness are said to be the source of the internal organ. 
It is derived from two words, Ante signifying ‘internal’ and ‘Karana’ 
a means of knowledge. Its combined signification is therefore, 
what is situated inside the body and which is ® means for acquiring 
knowledge, Moreover, as it is a dorivative product of the good 
quality of ether and the rest it is called Satwavie, tc, having good- 
ness, or composed of goodness, Its modification or change is called 
‘function, which is four in number. 


1, Function which determines an object as‘good or bad, It is 
called intellect (Buddht), 

2. Function marked by determination or its reverse is called 
mind, 

8, Function of thinking is called intelligence (Ch#t), 

4, The conceit of ‘I am I’ determines the function of Egoism 
(Ahankara). 


From the particle of active quality (Raja) of the five elements, 
is produced the five vital airs, according toa difference in their site 
.and function ;-— 

1, Prana, The air situated in the heartand whose function 
is to produce hunger and thirst is called Prana. 

2. Apana, The air situated in the anus and whose function 
is to produce the excrements urine and deftecation is Apana. 

8, Samana. The air situtaed in the navel and which helps 
the digestion of food is called Swmana, 


Bote 


+ 


VICIAR SAGAR, 175 


4, Udana, ‘The air situated in the throat and whose function 
is respiration is called Udana. 

6. Vyana. The air present in all parts of the body with the 
power of affording life to the respective portions thoreof is callod 
Vyana,* 

Besides the above, some mon say there aro five more airs which 
thoy designate as follows. 

(a). Ndg, causing eructation, 

(b). Kuwrma, causing the opening and shutting of the eyelids, 

(0). Kvrikara, causing sneezing, 

(da). Devadatia yawning, and 

(¢). Dhananjaya is the air which continues in the body after 

death, 

Consecutive action in @ serial order is oxplained as follows :— 
From each of the active qualities inherent in ether and tho othor 
elements has been produced the five vital airs prana and the rost, 
one after another as has just been explainod, It is nob a combined 
action of all the active qualities present in the elements, But’ 
according to the conclusions of the Vedanta (which admit it nol) it 
is quintuplication, This is tho opinion of Vidyaranya Swami, 
Snreswaracharya (ono of tho principal pupils of Shankaracharya) 
otherwise called Vartikokara, considers the subtle body and the five 
sheaths are quite unconnected with the fivo airs Vag oto, Thoy 
do not form any part, or enter into tho composition of the Linga 
Sharira or Panchkosha, Moreover, ho says that the fivo vital airs 
prana and the rest ure devived from the joint action of the active 
qualities of the elements, so that the doctrine of their separate” 





* The vital airs ave respiration (Prana), inspiration (dpana), flatu- 
ousness (Vyana), expiration (Udand), nnd digestion (Samana), Roa 
piration has on upward motion, and abides in the anus, oto. ; flatuousness 
moves in all directions, and pervades the wholo body ; expiration belongs 
to the throat, has ‘an upward course and is the asconding air; digostion 
ig the assimilation of solid and liquid food, on its reaching the stomach,— 
Jacob's Zindu Pantheism, p. 59. " 
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production from each particle of the said quality present in each 
individual element is clearly unmaintainable, Then again to say, that 
the subtle body receives the other airs, Nag, Kurma, Krikar, 
Devadatta and Dhananjaya is equally untenable, The five vital airs 
are alone'accepted by the subtle body, Prana resembles projection 
which is an attribute of the active quality, hence it is said to be a 
product of the joint action of the elements, This is meant by the 
third couplet. 

From the good quality present in each of the five elements are de- 
rived the five organs of sense, From each particle of the active quality 
present in them is derived each of the active organs (2, e, organs 
of action) ; from the etherial goodness—ears; acrial—the skin ; igneous 
—eyes; aqueous—organ of taste (tongue); earthy—nose or organ of 
smell, These five organs are means of knowledge for which they are 
called sensory organs ; knowledge is produced from the good quality, 
hence it is said to be derived from the good qualities of the elements, 
Ears receive sound, a property of ether, for which they are said to 
be derived from it, In the same way, each organ is said to be 
derived from each one element, whose properties are present in it. 
The organ of speech is derived from the active quality of ether, 
hands from the same source of air, feet from the active quality of 
fire, genitals from the active quality of water, while the sarne pro- 
perty of earth produces the anus; the ‘genitals’ mean the male and 
female sexual organs concerned in the onjoyment of felicity derived 
from coitus, ‘Actions’ include works, These ‘five organs’ of action are 
means for work, for which they are called ‘active organs, Actions 

- arise from the active quality, hence they are anid to a derived 
from the active quality present in the elements, 


Recognise the creative source of the ‘subtle’in elementary 
non-quintuplication. 

From elementary quintuplication are produced all grosg 
bodies. 

The cause, subtle, and gross bodies and the five sacs I know , 

With discrimination distinct from the Atma, To know him 
to be one with them is delusion, 


, 
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Here ‘subtle’ indicates the mind or internal organ, five vital airg, 
five organs of sense and the five organs of action; all these are the 
products of non-quintuplication of the elements. ‘They cannot be 
known by the sensory organs. The seat of the eyes, nose, etc, is 
their subject, but the organs situated in those seats are not subject 
of either the individual or the organs themselves, 

Subsequent to the evolution of the subtle [bodies], were tho ele- 
ments quintuplicated by the desire of Iswara, for the creation of the 
gross. Quintuplication is said to be of two sorts. It is in this wise. 

(a) Divide each element into two equal parts, and subdivide 
each part into four [equal] parts, leaving the first half of each of 
the five elements undisturbed, and keeping scparate the sub-division 
into four parts of each half, Aftor omitting from the major half- 
part, each share of the individual element add this half, to each part 
of the elements, 

(b) The second variety is formed in this way. First isa division of 
each element into five parts of which one part is made up of four, 
the other of one part; in this way, one is major and the 
othor a lesser part. Now these major parts are to remain as they 
are, quite separate and undisturbed. The fifth lessor part is 
to be subdivided into five parts, and thon by adding each of theso with 
each major part of the other four cloments, kept separate, and loop. 
ing one-fifth with its own major part, 

In the first method, four parts of ono part romain soparate, with 
each half part is combined each element leaving its first half; bub 
in the second, the smaller part of the fifth remains separate; and 
with the major fifth part is added each individual part of the ele. 
ments. In the first quintuplication of the elemont, to each half of 
an element is. added the half of another clement, whilo in 
the second, with each twenty-one parts of an individual olomont 
ig combined the four parts of another element, ‘Therefore the 
aécond method is an ensior one. Here each clement is divided into 
twenty-five parts, of which twenty-one and four parts remain separate, 
Then they are added in the same proportion of twenty-one of one 
element with four of another, leaving its own twenty one apart. These 
then ave the two modes of combination called auneaplonace 
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(Punchikarana), which means the combination of ‘five elements with 
each element, That one, which is subjected to, or produced from it 
is called quintuplicated (panchkrita). 

The gross Brahma’s egg—a subject_of the senses—has been de- 
rived from quintuplication of the elements, In the Brahmé’s egg 
ave included the several abodes designated Bhur, Bhuvar, Swar, 
Mahar, Janas, Tapas and Satya, one above the other. They are the 
higher abodes, while the nother ones placed one below the other 
ara Atala, Sutala, Patala, Vitala, Rasatala, Talatala and Mahatala. 
These fourteen abodes with the requisite food-grains fit for their 
inhabitants—Deva, men, animal, etc.,—and their gross physical bodies 
have all been produced in that manner. Thus have I briefly described 
the creationof the cosmos, A full description of Maya with its result- 
ing product is not even possiblo with thelife timeof a crore of Brahinds, 
This is the dictum of Valmika and Vashishta in all their writings on 
history. The meaning of the two couplets is thus explained. The 
third signifies the production of three sorts of bodies and the five 
sheaths from an action of Maya, 

Muya in combination with its purely good quality constitutes the 
tause-body of Zswara; while in combination with the impure good 
quality of ignorance the cause-body of Jiva is the product. The 
gross body 1s a subsequent result of the subtle body which again 
owes its origin to the five subtle elements. The subtle astral body 
is derived from the mind, intellect, thought, egoism, five vital airs 
five sensory and five active organs, The collective totality of indivi- 
‘dual subtle bodies constitute Iswar’s subtle body known as Hiranye- 
parbha, Brakmd’s egg in its entire grossness constitutes Iswar's 
gross physical body called Virat, Now the physical (gross) body 
of a Jive is too well known [to need any mention]. From these 
three sources ayo derived the five sheaths or sacs, 

“The cause-body is called the blissful sheath (Ananda-~Maya- 
Kosha) the cognitional (Vijnanmaya), mental (Manomaya) and 
ital (Pranomaya) are determined in the subtle body :-—The five 
Bensory organs with (budhd) intellect—a function of the internal 
‘orgah—characterised by certitude form the cognitional sac or sheath 
“(Vénjnanmayakosha), The five sensory organs with the function 
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of the internal organ represent the mental sheath, The five vital 
airs with the five active organs indicate the vital sheath. Tho gross 
body is called the foodful sheath. Thus then wo find that, the five 
sacs are present in the three bodies callod cause, astral, and physical 
{gross}. Now in Zswar's’ bodies are present Iswar's sheaths while 
a Jiva’s sheaths are present in his, The meaning of hosha is sheath, 
Because they cover the Atma like a sheath, hence the foodful and 
the rest are called sheaths (or sacs), . 

Iguorant and unspiritually inclined persons, many in number. 
mistake their Self with some one of these sheaths, from which they are 
entirely different,and are debarred from cognizing Him who is the chief 
witness, Hence the foodful and the rest are said to cover the Atma, 
There are others equally dull in intellect, who after the manner 
of the Virechanas say the gross body—a receptacle of food— 
is Self; and base their assumption on the ground that “Self is 
perceived in the intellect as the particle of individuality or 
egoism represented by the first personal pronoun ‘I’ and this ig 
cléarly the case with the gross body, For, an individual is apt to say 
‘Tamoman. ‘I ama Brahmana,’ Such an experience is universal ; 
and the necessary conditions of a human creature, or that of a 
Brahmana, are present in the gross body; consequently as the gross 
body is the seat of individuality and perceived so by the intellect ib 
is Self; or Self is that which is a chief object of love. And as a son, 
wealth, animals, tend to the comforb of the gross-physical body 
they are objects of love; objects which are not conducive of com- 
fort. to that body are not loved. Love for another object is centred 
in the grass body, hence itis the dima, It derives pleasure from. 
the enjoyment of food and clothing of various sorts.” Such ig the 
doctrine of Asur Swami Virochana* 





* A Charvaka calls the physical bady, derived from the four eloments —~ 
fire, water, air, and oarth his self, and argues thus: the aubjoot of ‘tho 
perception of Eigoiam is self, “Loma man,” “Iam fat.’ “I am joan," 
“T am a Brahman,” ete, Hero the physical body ia perosivad as the 
aubject of Egoiam, and is accordingly taken for aman, or hia qualities of 
corpulence and of Brahman eto, Hence tho kody is Rolf, or what is th: 
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Then there are others who say the gross body is not Self; but 
that something whose presence in the physical body constitutes 





— 


aubject of supreme affection is self, In this way as a wife, son and tho reat 
fe conducive to the well-being of the body, and it is the seat of the 
highest affection, consequently the subject of the indications of that, 
extreme love—the body—is self, and the highest sim of humanity consista 
in feeding that with good things and olothing it with good dyvess, jewels, 
etc., and death is emancipation, Now this requires no other proof than 
what actually follows in every individual and ig plainly seen; look for 
instance at the appearance of a prince with nll gold and jewels over, an 
Appearance expressing supreme indications of affection for that body, the 
cave bestowed on its feed and dress, providing all comforts for it, and con- 
trast it with tho onre-worn and pinched countenance of a raggemuftin,-— 
yet even hore, you will find him struggling all day long, for the mainte- 
nance of the body which he regards with affection and care, All these are 
proofs onough and as they are everywhere visible, there oan be no conten. 
tion against their cogency. 

But this doctrine of Charvakas is olearly untonable, For if tho subject 
of perception of Egoism (‘1’) would constitute self, in that case, the 
organs of sense and action would be so ; inasmuch as they are also perceived 
in the same way, os in the expressions “I seo.” “T hear.” 1 speak.” 
Thus then the organs are also perceived as the subject of Egoism, Then 
again, in regard to an individual's affection for his body, it cannot be a 
subject of Egoism, consequently it is © misapplication, therefore the 
physical body is not self, Moreover, wealth and riches, wife and aon, aa 
they show.good denl of aflection for that body, evince a similar feeling for 
the organs too, consequently in the absence of the highest amount of 
“affection, the gross body is not a subject of supreme affection, and therefore 
it is not self, Further, as the body is wanting in sentioncy or intelligence, 
it is not self, and if a Charvaka wore to sny, just as a mixture of quicklime 
with cateohn and betel leaf produces tho well-known red color, so the 
body for its being a mixture of the four elements, derives its power of 
knowledge, But this is clearly impossible, for if a blending of the olo- 
monts were to produce sentienoy, knowledge or intelligence, we may. ay 
well expect a ‘jar,” which is derived from a blending of the same .four 
Slpments to possess aentiency or knowledge, but that it has not; besides, 
-taconditions of profound sleep, fainting, and death, the body ig au insentient- 
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vitality and with’ whose departure death follows, and which is quite 


distinct from it is the Atma, Life and death are dependent on the 
sou 





as a jar consequently insentionoy is its normal condition and honco it 
is not self. 

If the physioal body were identical with self we would nover have 
fixed our belief in the identity of the body of our manhood, with that of 
our youth, though they ave different from each other ; and when person 
who had seen us in our boyhood comes tosee after an absence of several 
years, when we have attained manhood, he for the sake of recognition 
recalls to our memory a few leading incidents of the past, and we exclaim 
“Indeed that am I.” As this is 1 common incident, therefore the body 
is not self, Further, since the body is subject to birth and death, prior 
to ita being born or subsequent to death, it is non-existent, consequently 
self who is eternal cannot be same with it, Bocause that will imply the 
acknowledgment of two defects—of destruction of actions done, and the 
fruition of actions not done, after death; both of them are inapplicable. 
That is to say, if the actions performed in lifo, wore to produce no result, 
in the absence of self who is no agent and instrument, a person would ther 
cease to practise works enjoined in the Vedas, and we sco the contrary 
to be fact, Then again, for the existing difference of solf of boyhood with 
that of primo, when a person has read the Vedas in his youth and boyhood, 
should enjoy no fruits subsequent to that period cither in primo or old 
age; similarly all works done in tho prosent life should yield him no 
results, thua the admission of destruction of works done already ‘and thoir 
unproductivoness is injurious, and in a previous birth from an absence of 
& do-er or agent no actions could be done, so that in the prosont life 
whatever a person has to enjoy or suffer should be oqually tho caso with | 
all, and there shall be no cause of tho prevailing difforonce as to happi- 
hess or woo in its various shades, as wo notually find to be the oaso,—one is 
happy, a second miserable, 2 third beset with diffioultios,—so that, it is 
impossible to acknowledge the fruition of actions not done, and along with 
it, tho assumption of the body being sclf. ; 

Now socording to Oharvakas the chiof or ultorior aim of humanity 
consists in eatings dressing, &c., but it is not so, because a desire for a 
thing constitutes an ulterior sim or supreme purport, and as ovory ono is 
desirous of acquiring. Happiness and removing misery, necessarily . that 
@esire is the aupreme purport of humanity, and the highest of that felicity 
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organs, so long as they remain in the body, life continues, in their 
absence vitality cannot continue, And hecause of the experience 
“T seo,” “I hear,” “I speak.” Thus then, as the organs determine the 
presence of individuality, they axe no other but Self.* 





and extreme destruction of misery is called ‘emancipation’ in the Sidhanta, 
But enjoyment cannot be ranked with this ulterior aim, for it is apt to take 
an, extreme turn, and there is no limit for it; neither can death be taken 
in the light of omancipation.—Dhole’s Panchadast, p. 78, 

* That is te say, Intelligence being the indication or sign of self, the 
organs as they shew signs of intelligence can justly be .egarded ag solf. This 
is what another Charvaka says, but it is fallacious, because self is that 
without which the body cannot last ; in the case of the organs of sense and 
action, we find a person may be blind or deaf yet living; he may be para 
lysed, his hands and feet deprived of action and progression, he may be 
dumb, yet living, consequently self is something distinct from the sensory 
and active organs, They cite in support, the expressions “I hear,” «TI 
see,” “TI am blind,” &o, But it is to be remembered, the first person 
used in connection with that hearing, sight, &o., establishes the possession 
of the necessary organs with which the several funotions are carried on, 
consequently when it is said “I hear,” &o., it means “ I have earg to heavy,” 
ov “I see with my eyes” and not “I am the eye” “Iam theem.” Thus 
then, the perception of (subject of Egoism) ‘I’ in connection with tho 
oigans of sonse is quite distinct from them; thon again, if their identity 
be sought to be proved by similar other eaprossions as “My sight is ine 
djffeyont,” “ My hearing is acute” by shewing an attachment of sight, &o., 
with own solf, it is simply a misapplication, for tho cognisey is differont 
from cognition, and self being the cogniser, is different fiom sight, hearing, 
dc, Moreover in mental abstraction, or absonce of mind a person, sees not, 
neither does he hear, though his sight and hearing ave perfeot ; therefore wa 
may lay down the insentioncy of sonsory organs, and what is insentiont 
cannot be similar to self, In connection with it, in a dead body the organs 
of sense and aotion are all present, yet they are ingentiont. 

” Further it may be enquired whether ono organ is self, or whether 
their collective totality is so, or they are so many different gelves. Tho 
first is quite untenable, for if it be said that a single organ is self, a person 
should die or be insentiont when that is wanting 5 yet the faot is otherwixe ; 
almilarly if the collective aggregate of organa be regarded in that light, 
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A worshipper of Hivanyagarbha says that his Prana (vital six) 
is his self, Because in the las) moments, when a man is in a 
death-swoon, his son and relations notice the presence of tho reapira- 
tion, so long as it lasts they take him to be alive, when it cease s, 
he is dead. Or, because in the absence of sight, or hoaring, a man 
is said to be either blind or deaf, or dumb when he cannot speak, 
and without the presence of the functions of the several sensory 
organs, the body continues, put when there is no Prana present, 
life ceases and the body falls. 

Then again the expressions “ I see,” “ Ihear,” establish Self to be 
distinct. and sepaate from the sensory organs, inasmuch as Self can 
only be determined one with them if the above expressions will 
explain “ Like the eyes I see,” “Like the ears I hear,” but that is not 
g0; on the other hand, the meaning which they seck to explain is 
that with eyes I see, with ears I hear, Hence Self is distinct from 
the organs of sense, sight, hearing, touch and the rest. Moreovor, 
in profound dreamless slumber, though the function of the senses 
is absent, but as respiration continues, vitality is presont for all 
practical purposes, so that life and death are quite independent of 
the senses. It is perfectly clear that so long as respiration goes on 
life continues; with its separation from tho physical body, death 
follows. Honce life and death are dependent on respiration and that 
is the Atma,* 








thon in the destruction of one single organ, all tho rest should equally bo 
destroyed, and there should be neither life nor intelligenco; moreover if 


each of them were so many different selves, then like ten elephants tied to, 


one tree breaking it asunder, the body will be similarly affected by desires 
originating with each of these solves.—Jbid. 

* But Prana is not self, Because like the abyonoc of motion in the oxtor- 
nal air, when there is no respiration going on, death does not follow, wo 
find planta do not respire like ourselves, yot they continue to grow, 
and preserve their vitality ; in regard to animatod beings, it cannot bo said 
that resphation goes on during or after death, yot there are instances whon 
it is suspended and vitality is seon to contintte; moreover in sleop, Prana 
is awake, yet if it were intelligente or self, it should shaw the usual divi- 
lities to. a new comer related to © person, whon he arrives at his house 
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Othors there are who say, like a jar, respiration* is insentient 
hence not Self, Bondage and rolease are dependent on the Mind. 
Its attachment to material comforts is the source of bondage, while 
that opposite condition, when the mind is freed from any desire or 
hankering after wealth, is said to be the cause of release, 





while sleeping, that it does not, nor docs it prevent a thief when hoe robs 
him in sleep ; hence it is not sclf, but insentiont and unconscious, It is 
contended by the supporters of Prana, that with its exit, death follows, 
therofore it is self. But this does not hold true. Because with the depar- 
ture [cessation of the secretion] of gastric juice,» man loses his appetite, 
wastes and dies, and we may as well call it self, Moreover the superiority 
of Prana mentioned in the Veda is only with a view of producing an in- 
clination in one engaged in devotional exercises. If it be said, there are 
Sruti texts which clearly denote Prana to be self, byt inasmuch as similar 
texts ave also found in connection with the mental sac, consequently one 
is contradicted by the other, hence it is not moant so; but it serves to 
establish the non-difference of the abiding intelligence seated in them, 
with Brahma,—ZJbid, 

* Prana includes inspiration, oxpiration, &o., hence it is equivalent 
to respiration, therefore it need not create any misapprehension, But there 
are others notably in the ranks of tho ‘Thoosophists’ who mistake it with 
electricity, vital magnetism, and what not, Mr, Sinnett in his Meoterte 
Buddhism, p. 27, says concerning it :—“ Vitality thus consists of Matter in 
its aspect as force, and its affinity for the grosser state of mattor is so gront 
that it omnnot be separated from any given particle or mass of thia oxcept 
by instantancous translation to somo other particle or mass. When a man’s 
body dies, by desertion of the higher prinoiples which have rendored it a 
living reality, the socond or life principle, [Prana], no longer a unity itself, 
is nevertheless inherent still in the particles of tho body as this decomposes, 
attaching itself to other organisms to which that very process of decom- 
position gives rise, Bury the body in the earth and its Jiva will attach 
itself to the vegetables which springs above, or the lower animal forms 
which evolve from its substance. Bury the body and indestructible Jive 
flies back none the less instantansously to the body of the planet itself 
from which 16 was originally borrowed, entering into some new doimbination 
as itg affinities may determine,” How far this is corregt it is for the readar 
to judge. 
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And in relation with the mind, the senses are the source of 
knowledge [perception]. The senses alone without such xolation 
can produce no knowledge, hence for all practical purposes mind is 
the chief source, and thattis the Atma, According to a Kshanilue 
Vijnanavadé Boudha, tho action of the mind is dependent on 
(Buddht) the Intellect, for mind is a transformation of Intolloct, 
hence this Buddhi whose intelligence or consciougnoss is transitory, 
is the Aéma and not mind, What they mean by it is this, all objects 
are merely forms of consciousness, which has the property of 
mauifestibility ; Lut this consciousness springs up and disappoars 
every moment. A subsequent cousciousness, intelligence or percep- 
tion, arises just in the same way as a prior ono; bub with the 
appearance of the latter, the former disappenis, In the game way, 
with the appearance of a third perception, tho second disappears, and 
when a fowth one succeeds, the third has already ceased, Thus then 
& current of perception resembles the current of a river. Nowsucha 
current of perception is twofold ; of which one is ‘habitual’ or ‘fixed’ 
and tho other ‘continuous.’ The consciousness of Egoism ‘I am I’ is 
called a ‘fixed current’ of knowlodge and Intellect; while the 
‘continuous’ variety is illustrated by tho oxamplo “ This jar,” ¢ This 
body,” etc. From the current of fixed consciousness arises the ourront 
of continuous consciousness, which latter is present in the mind 
too, Since therefore, the fixed current of consciousness is due to 
the action of Intelloct, such intellect is said to be no othor than Self, 
These Buddhists consider omancipation to be obstruction, or more 
properly, destruction of the ‘continuous current’ which is subject to 
‘fixed current’ of consciousness [by knowledge] and the permananco * 
or continuance of the current of a particular transient petception or 
knowledge. In this manner, a Vijnwnavadi thinking Intellect to 
be transient and self-illuminated, says it is his Self. 

+ A Bhatia* says, Self is unlike tho transient flash of Hght- 
ning but is fixed ox constant, insentient and’ intelligent, Now the 
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* Bhattus oe follavers of Kamerila Bhatta of the Mimfnaaka wha pre- 
coded Sankaracharya by a century. 
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purport is this—a man on waking from profound slumber says 
“I was sleeping insonsibly” such an oxpression signifies Self [indicated 
by tho first personal pronoun] to be insenlient, and ho remembers 
it when he is awaken; remembrance of an unknown thing nover 
takes place. In the state of profound slumber there are no other 
means [of knowledge] apart from Self, hence the source of recollec- 
tion in that state is knowledge, which is nothing else but Self. 
Therefore hke the glowwoim, Self is both manifested, and its reverse ; 
manifested because he is hke knowledge, and unmanifested because 
insentient. Now the ‘blissful sheath’ is in this dual condition of 
manifestibility and uumanifestibility, because the reflex-intelligence 
present along with ignorance in the condition of profound dreamless 
slumber is called the ‘blissful sheath.’ Here the reflection of intelli- 
gence has the powers of manifesting, while ignorance has it not, 
hence according to a Bhatia (and a Pravakar too) the ‘blissful sheath’ 
is his Self. 

A Sunya-Vadi Buddhist says Solf is not composed of parts, 
hence one Self cannot be said to be both manifested and unmani- 
fested, Asa glowworm has the power of luminosity in its tail 
which gives light, while its body is not so conditioned, bub is 
doik, hence two opposite qualities are present in two portions of 
its body, and that need not imply any contradiction ; but with Self 
it is otherwise, for he is devoid of parts, hence the same Self cannob 
be the possessor of two such opposite qualities like the glowworm, 
as that of discovering and non-discovearing, light and darkness, 
or illuminating and unilluminating, and such an admission will make 

“him a composite body—a body composed of parts. Now a compo- 
site body (as for instance, a jar ete.) is a derivative product and 
therefore liable to birth and death ; so must equally be the case with 
him too. Moreover, a derivative product must necessarily have no 
existence prior to its birth and subsequent to death, It is there- 
fore “asat" essentially non-existent. Because a body that was 
non-existent in the beginning (prior to its birth) and will be so 
after death, cannot be essentially existent in the intervening apace, 
during the time it lasts, but on the other hand, is non-existenb even 
then, And such being the condition of Atma [from the present 
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stand point], Hé is essentially non-existent. Thus then we find 
all substances (though different from Self) are subject to birth and 
destruction equally with him, and they are all of thom in thoir 
collective totality essentially non-existent (dsat). Self and not-Sell 
are, equally characterised by that one condition of non-existence, so 
that ‘nothmg’ is the highest principle. ‘The doctrine of the 
Madhyoumik Buddhists, who for their doctrir.e of nothing are called 
Atheists, explains the ‘blissful sheath’ to be a form of ignorance, 
because ignorance is determined in that way. Those who are igno- 
rant of the teachings of the Shastras which deal on non-duality, tale 
the world, which is merely a modification of ignorance for a reality; 
while they that are learned in the Shastras, consider it to be unreal 
-for it is a derivative product of ignorance, which is differon) from 
‘being’ and ‘non-being’ aud something indesciibable. The wise and 
those delivered in life, look upon ignorance with its product, as some- 
thing worthless and un-desiiable. Now the words ‘un-desirable’ ‘non- 
being’ and ‘nothmg’ arc synonymous, Thus then what is not desired 
by one delivered m life—ignorance—is an object of fond attachment 
with a believer of ‘nothing’ and eagerly sought after, because he is 
ignorant of the chief purport of life (Self-knowledge), and belioves 
the un-desivable ‘blissful sheath’ to be his Self, 

A Pravakar and a Naiyayika assert that Self does nob resemblo 
‘nothing,’ For if'a believer of ‘nothing’ were asked whether he has 
an experionce of nothing or not; and he says no, thon that will 
establish the absence of ‘nothing’; but ifhe says yes, then what is differ- 
ent from his ‘nothing’ 1s Self. This is established from his admission 
of oxperiencing ‘nothing.’ Thus Self is determined something dis- 
tinct from ‘nothing, and cognizable only by tho help of the mind, 
and for this quality of knowledge in him, Self is called by the namo 
of intelligence , naturally Self is insentiont, so that the properties, 
happiness and misery, desire and spite, effort, virbue and vico, eta, are 
the subjects of Self. According to them the ‘blissful sheath’ is the 
Atma, end the intellect presenb in the cognitional sheath is his 
quality of knowledge. For the intelligence prosent in the ‘blissful 
sheath’ is masked and unperceived by an indiscriminate person, A 
Provakar ov Natyayike considering the Atma to bo dovoid of 
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intelligence in profound dreamless slumber, conclude him to be natur- 
ally insentient, Hence tho ‘blissful sheath’ with its masked perception 
is his Self, Moreover a person does not recognise himself to be 
eternal intelligence, but on the contrary thinks his intelligonco to 
be transient, which again establishes only ‘the function of the inter 
nal organ (Buddht) Intellect. Tor those reasons a Pravokura and 
Naiyaytke look upon the ‘blissful sheath’ as their Alma having In- 
tellect for his quality. But this doctrine is not true. For things 
that ave difforont from Self, (a jar, a cloth, cte,) are non-oternal, and 
this difference is marked by the presence or absence of intelligence. 
Self is intelligenco, while a jar, acloth, ctc, are insentieut, So 
that, if Self were devoid of intelligence (¢, g. insentiont) then like a 
jar, he will be reduced to impermanence and that will render release 
a, futile efford. 

In this way, persons unacquainted with the drift of the Vedantic 
utterances mistake Self with some one of the five sacs or sheaths, or 
their component units, and remain ignoiant of his real nature which 
is that of witness and all-blissfulness; nnd because such ignorance 
ig brought on by the sheath-like coverings that envelope tho Atma 
in a sac, or cover him as a sword is confined in its scabbard. These 
coverings or sacs are designated sheaths. And as these fivo sheaths 
hide the real nature of the individual viz., that of a witness, so do 
the collective aggrogate of Iswara’s five sheaths cover his real nature, 
in as much ag the indication of the word (Zué) ‘That’ oxprossive of 
his real nature, is abandoned by some, while ils apparent signification, 
expressing the internal knower as a prodicate of the ‘blissful sheath’ 

- formed of Maya, is looked upon by them as a Supreme Principle or 
entity; and thoy are deluded in believing HZiranyagarbha, Vishnu, 
Brahma, Ganesa, Siva, Devi, Sun, otc, as also tho Ficus Religiosa, 
Asclipia Gigantia, Bamboo and an infinite variety of substances to 
be the Supreme Self, Asa fact, He is universally present; and 
the indication of all objects refering to Him in that way, can be 
presumed to bear no distinction between the objects and Parmatma ; 
yet to counect Him with tho respective associates of the objects 
named above, or of othor substances is a delusion, Thus these men 
are precluded from knowing His true nature covered by the respec. 
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tive sheaths ofthe Jiva and Ioware, and mistaking Self with tho 
physical body ete, are engaged in works good and bad, and in the 
worship of all objects from the internal knower Lo a bamboo, only 
that they may enjoy happiness, But the rosult must bo in 
proportion to the mertt of the object worshipped, for in the Iswdéra'a 
hody are included the cause, subtle, aud gross bodies, so that, accor- 
ding to the nature of the body worshipped, the result must follow. 
But emancipation can never be acquired without knowledge of 
Brahma; where there is a desire of release, an individual by his 
discrimination, differentiates Zewara from the five sheaths. 


For example. As the tender and new fibres of the plant 
Saccharum Munja are scparated from the firmer coat of its old fibies, 
so does a person by his discrimination, distinguishes or separates 
the real nature of Iswara fiom the five sheaths, This thon is the 
meaning of the verses, 


Now the nature of that discrimination is shown :—~ 


Cognition of the physical body 1s absent in a dream, when 
only Self is known. 
Knowledge of the subtle body is absont in profound stumbor, 
when 1s derived a knowledge of his bhissfalness, 
In meditation is manifested Sclf deprived of his ‘envelop- 
ment,’ when the ignorance of the cause-body is absent. 
In the dreaming state, no knowlodgo of the physical body is 
present, but there is Self-knowledgo; in the same way knowledge 
af the subtle body is absent in profound slumber; but as Self is 
blissfulness, and self-illuminated, conception of happiness is always, 
present, If it were otherwise, then a person on waking wonld never 
have said “I was sleeping happily” which is a concoption duo to an 
act of memory, fiom the actual perception or knowledgo of folicity. 
Thus, then, in the condition of profound slumber thoro is prosent 
felicity, which is easily known ; but as that felicity is not subject to 
material well-being, but something quite distinct, therefore Self is 
said to be self-illuminated ; and for that property, consciousnoss of 
felicity takes place, Wow this felicity is in the nature of Self, honce 
its cognition only explains the prosence of dima, who is rendered 
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tangible in that condition of profound slumber, During ‘meditation 
without recognition of subject and objoct’* a result of (Wididhyasana) 
profound .contemplation, the Atma is discovered, denuded of bis 
euvelopment of ignorance, while the ignorance of the causo-body . 
disappears, Such is the way in which the threo bodies stand in the 
path of coguizing Self and ascertaining his ue nature, Self is never 
absent from one, to manifest himself in a second condition, bul is 
equally present in all the conditions of waking, dreaming and 
profound slumber, for which, he is said to be all-pervading ; and 
discrimination can determine him to be quite distinct from the gross 
physical body, which is the same as the food-full sheath ; the cause 
body which is no other but the blissful sheath; and the subtle-body 
which constitutes the vilal, mental and cognitional sheaths; so that 
fiom a proper discrimination of these three bodies, the five sheaths 
ave recognized in their true bearings, As the real nature of the 
individual is distinct from his five sheaths, so is Zsevcra’s, from their 
collective aggregate constituting his five sheaths. And as the indi- 
cation of Jéva and Iswara had been fully entered into, and ilus- 
trated (by the example of varieties of ethor in the fourth section,) 
and as the subsequent chapter will deal with an oxplanation of 
the transcendental phrase, for ascertaining the true knowledgo of 
Self and helping his cognition, hence in this place I have only briefly 
described ‘descrimination of Self’ 

Thus ‘discrimination of Sclf’ as an ontity distinct from the five 
sheaths, cannot be called a, process of repetition or the re-doing of 
what has already beon done, because to ascertain the oneness of 
-the individual spirit with the Absolute, and to rest such knowledge 
on a firm and sure footing, it is proper for a person to consider 
and reflect, weigh, and analyze all arguments and reasons adduced 
in support of non-duality. But the necessity of the process of 
repetition, which is only another name for want of what is proper to 
be done, is established by the precepis on the transcendental _ 
phrase :—~ a 





* It is the rosting of the Impartite mental function on the Reality 
Brahma without a second, and becoming one with It, by the destruction of 
the three integral constituents of the Conscious Ego, 
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Self is distinct from the five sheaths ; by knowing this ‘good’ 
I know the nature of Brahma. 

And to know It distinct, and soparate from him ig only a 
mine* of delugion. 

And as a sovoreign reduced to beggary (in dream) cannot be 
affected in purse, so the presence of the false delusion 
cannot affect It in any way. 

And the attribution of agent or instrument Lo one, who is 
actionless, destroys not his condition of secondlessness, 


Ob Pupil! By knowing Self distinct and separate from the five 
sheaths, know Brahma to be one with him. This is called good 
(Imowledge); but then on this subject doubls may arise that Self is 
an agent or instrument of virtue and vice; and that he is subjocted 
after death to enjoy happiness in heaven or suffer misery in hell; 
so that he cannot be one with Brahma. But they are easily removed 
in the following manner, The next three lines of the above verse 
refer to those who regard Self and Brahma as twain. Now those who 
have seen this duality concerning Brahma and Self, and havo 
heard so from the Shastras, have been led into it by the mistake of 
heaven and hell, virtue and vice, which is the cause of this porfectly 
false delusion ; admit it as correct. Morcover a falso thing cannob 
affect possession, Asa king reduced to begging (in dream) cannot be 
said to lose all his wealth, and be a poor man; or as the false 
waters of a mirage cannot affect tho earth, (moisten it) or as a false 
snake created in a ropo cannot be said to have any poison, so to 
consider Self or Brahma an agent or instrument is perfectly false, 
Now an agent is one who does a good or bad action; but Self is 
actionless, hence he cannot be said to bo an agent or instrument, 
but is without a rival and secondless. That is to say, your Self is 
one with Brahma, and neither separate nor distinct from It; and to 
consider him identical with the gross and subtle body, and its good 
and bad actions, together with their productive results, birth and 











* Kupo’ is a well, it may refer to a mino, but here the word used is 
more appropriate hence allowed to stand instond of wall, : 
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death, heaven and hell, are creations of imagination derived from 
ignorance and they cannot in any way affect your Self Hence even 
prior to knowledge, Self is one with Brahma; and iv the threo 
conditions named Its subject-—the body—together with its proper. 
tios has no relation with It, but Self is eternal, and always fico, 
and thero is no difference whatever between him and Brahma. 


If it be said, Self is ctornal and always free like Brahma. * 
Thon the necessity for ‘hearing’ (which is a means of know- 
ledge) will cegse, 
Now this is clened :— 


Like an ether-flower, this vast expanse and its agout Iswara, 
there are none, 

The subjects of witness, and witness, as also a discoverer, 
and objects of discovery, thore are none, 


If subject to bondage, then only can cmanerpation follow ; 
if there be ignorance, it can be destroyed by knowledge. 

And knowing this, leaves of the praciice of what is proper; 
thon by becoming firm, attains emancipation, 

The meaning is cleared by the commentator in tho following 
words :— 

In the sight of one who is ‘liberated in life’ [wiso] ignorance and 
ils product [the material world] ave undesirable, and the description 
of auch a person is here given, Pupil, know you then, that like an 
ethor-flowor, this material world is really non-existent, consequently 
it can have no agent—Iswara—[that is to say, whon there is no 
world existing, it can have no creatoy.] The subjects of a witness 
ignorance ete., are called Sachhya, both of them ave wanting; in the 
same way, there is neither a discovorer, nor the things that are to 
be discovered. Therefore in the absence of a body, a jar,a cloth ete,, 
there can be no discoverer. If the inherent Uniform Intelligence be 
reckoned as a witness, it is impossible not to admit its presence ; 
but the ordinary acceptation of witness, and in regard to the dis. 
covering of all visible objects by an observer, the absence of the first 
as well as the last, is whatis meant here. In the same way ‘bondage’ 
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is nol admitted} hence there is no knowledge required, for this can 
only be necessary to cause the destruction of ignorance which is Lhe 
source of bondage ; there is no ignorance, consequently knawledge to 
destroy it, is also wanting, To know this will cause the abandon 
ment of what is proper to be done; for, either the present or the 
next life, is equally undesirable and proper works aro not required 
for them. Then again, Self is not subject to boudago, so that for 
emancipation, there is no occasion for doing the proper things. In 
this way, knowing him to be eternal, free, and Brahma, when what 
is proper has been abandoned, then that individual after the separa- 
tion of life from his body, attains to Brahma, which is actionless, [In 
other words, as one already froed—fieed]. Its purport is:—even if 
prior to knowledge of Self, He is oternai and free, and one with 
Brahma, yot a person from mistake considers hin to be an agent and 
instrument, and seeks to acquire happiness and destroy misery by 
having recourse to several meang, which in their turn subject him to 
great inconvenierice and pain. If he gets a good teacher, to instruct 
him into the Vedantic utterances, he comes to know then, that his 
Self is neither an agent nor instrument, but Brahma, consequently 
his Self has nothing proper to do. Such a knowledgo is a result of 
‘hearing’ the precepts of the Vedanta. Because Brahma is none 
other but Self, hence ho is every day acquired, 


He who admits the necessity of doing what is proper is 
ignovant, 
He is a wise man, who has no need for any thing else. 

(The meaning is already clearly set forth to require the use of 
any explanation]. It implies that an ignorant person is always 
engaged in doing works thal are proper, but a wise person stands 
aloof from them. He has no necd of anything. 


There is one Impartite, wnrclated,* unborn, formless, unscen 
and nameless, ‘ 

It is neither Primordial Ignorance, neither the collective, nor 
distributive aggregate of gross and subtle bodies, 





* The word ‘asanga’ is unconditioned, unassociated, aud unrelated, 
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Neithor Virat, Prajna, Latjosa, nor Viswa; not a doct 
neither bound nor free, 

The apparent tangibility of the objective world in ‘waking 
state’ ig a work of Buddht. . 

The enjoyment of all that is to be enjoyed in dream is its 
exquisite play too. 

What merges in the state of profound slumber; know that 
to be one with the Real. 

The desiies created by Buddhi are surely the objects dis- 
covered by It. 

What is called knowledge bright, and Zama dark, complete- 
ly destroyed, 

Always unconditioned and one with Self, Brahma is Self 
illuminated, 

To him nothing follows who wishes for enjoying his desires, 

He seoks not to destroy them ; but a wise person has no such 
expectation, 

Sceing, he hears nob ;‘hearing, he sees not; takes all [things 
at their real worth] but has taste for none, 

Touches not evon nectar when offered, nor quarrels with any. 

Accepts not what is given, abandons what he gets; moves 
not a step, nor oxerts himself. 

[The purport is thus explained]. 

The organs do their respective work, my-Self is not rolated 
to them, 

Self is different from them, theydo form no part of myself. 
Self is the inherent, uniform, unasgociated, [Intelli- 
gence). 

T abandon enjoyment of material comforts ; the senses stand 
in the same relation to myself, as a cloth scented with 
camphor, 

I know this for certain—ho is neither an, agonb nor a 
part. 


Oh, ye lover of a body! In this manner, though » professor in- 


stracts his pupils on the hidden entity, principle, or essence, yot he 
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is not extromely delighted, and concieves not the Supreme felicity ; 
his teacher finds that the pupil has been unsuccessful, 80 he 
offers him further instruction in a grosser way, to enable him to 
think on (Jaya) destruction, 
Asa Yar’ produced from carth, has that earth in all its 
external parts. 
As a wave, a bubble, froth ete, are all parts of the water 
that produces them. 
So determine the connection between a cause and its action. 
The cause is present in all its products and is non-differenb 
from them, 


That is to say, as a thing made of olay, has all ite parts, both in 
and out, made of it, so that, all things produced from earth ave earthy, 
and a fioth, bubble ete, represont the water of which they are mere 
parts (composite); so the cause of an action is non-different from it, 
and they are one, In the same way, the cause of this vast expanse 
being Iswara, he is non-different from his works and “Iam that 
Iswara,” In this manner, pupil you should know what dostruction 
[of differenco] is and continue to think on it, 

Now this ‘destruction’ is being briofly declared. That is to say, 
the gross Brahma's ogg is product of elementary quintuplication 
and its carth and water produco actions similarly eathy and aqueous, 
and a product of one clement shews a striking similarity to that 
element only, 80 that all this material uviverso resembles the quintu- 
plicated elements from which thoy are derived. Then again, as the 
quintuplicated elements are simply products of non-quintuplicated. 
{subtle] eloments, they aro non-distinct from one another, but shew 
the same similarity, identity [or affinity], Carrying this apalysis a 
stop further, we find that the subtle bodies derived from the subtle 
elemonts without the fractional combination,—as for instance the 
internal organ etc,~ must naturally have a resemblance, ‘the 
product with its canse; and as that internal organ is derived from 
the good quality of the elements—ether ete,,—it must naturally have 
® close resemblance with that good quality. Similarly, the products 
derived from the active quality of the elements (for instance Prana 
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and the other airs) must resemble that active quality’; an | the deriva- 
tive product of tho active quality of carth—the anus—must 
resemble it in every way, as the organ of smell a product of the good 
quality: of that same clement must resemble it. In the same way, 
the tongue and genitals are like the good and active qualities of 
water; the eyos aud feet, resemble the good and active qualities of 
heat; skin and the hands—the good and activo qualities of air; organ 
of hearing and speech,—the good audactive qualities of ether, Thus, 
then, the whole of the subtle creation resembles the subtle elements 
from which they are each derived, While thinking in this way one 
must reflect on the destruction of thesc non-quintuplicated elements, 
in a reversed order of progression. 

That is to say, water is the source of earth, hence earth is 
nothing but water; for its being a product of heat, water and 
heat are equal ; heat is a product of air, hence resembles it, aud air 
@ vesult of ether, is naturally identical with it. Matter abound- 
ing in darkness is the cause from which is derived ether, and 
ether and matter resemble one another, Then again, as matter 
is only another form of Muya, thoy are naturally idontical, 
The principal names of the same substance are Matter, Illusion, 
Ignorance, and A-knowledge, Here tho word ‘principal’ bears the 
signification of a substanco that absorbs all actions within il, aud 
fixes theix destruction like an ascetic, Matloris tho namo of that 
entity, which abounds in darkness, and is fit for being used for the 
purposes of creation, As rare things are produced by magic without 
the actual products of a country, and reference to consideration of 
‘time (here magic is called Maya or illusion), so in the sccondless, 
tmconditioned, Brahma, the presence of desire etc., is rae, aud it 
causes creation [or more properly evolution by impressing change 
in their attributes of matter, and disturbing its equilibrium], 
hence it is citlled Afuye (illusion); and because it conceals tho 
yeal nature, it is therefore Ignorance; and because knowledge 
of Brahma destroys such ignorance, it is thereforé A-knowledgo 
[Avidya]; and as it is never independent of intelligence, and 
cannot live separately, if is called Force also. Such is the con- 
stitutional difference of the principal (eutity, or principle) in Matter, 
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and why it is called so. Now this ‘principal’ substance is merely a 
force derived from the Brahmaie Intelligence. And as a persou’s 
individual powers cannot live apart from him, hence they ave non- 
difforent; so the principal,form of Force present in Intelligence is 
non-difforent from the Brakmaie intelligence. Thus thon, having 
ascei tained the presence of that Intelligence in all substances not 
pertaining to Self, the individual must give himself up to thinking 
that he is non-different from it, aud then he declares “I am Brahma.” 

Who from obstruction caused by dullness of intellect aro unab!o 
even with the precepts contained in the transcendental phrase 
having been explainod to them, to havo that knowledgo of Brahma, 
characterised by visibility, for them this method of thinking on the 
blending ot Brahmu, ov its fusion with every known object, has beon 
said to be nothing else but meditation (dhyana). 

Now there subsists a difference in the signification of the two 
words ‘meditation’ (dhyana) and ‘knowledge’ (jr«na). ‘Knowledge’ is 
dependent on proofs and proveable, but independent of uavural laws 
and personal desire ; and meditation is entirely dependent on naturo, 
(6 gs) & parson’s desire and faith ; for instauce :—In the cognition of 
a ‘jar’ when the proofs (oyes) and the subject to be proved (ajar) are 
brought into a condition of a relationship, it comes to bo perecivod 
by tho eyes in spite of a porson’s desire, On the fourth day of the 
(bight phase) month of Vadra, the sight of the moon is interdioted, 
yet notwithstunding a person’s desire nob to see it, when from 
some cause or other the eyes are brought into a relationship with the 
moon, she is seen by the person who had been trying all the time to 
avoid it; hence visible perception is dependent on the eyes (proofs) 
and the subjech to be seen, and quite independent of law and 
personal desire, 

Moreover by meditating on the Suligram (ammonite) a person 
enjoys good iesults, Hore, a person knows it to bea form of Vishnu, 
with four hands indicated by the signs of conch, wheol, vod, and 
lotus as the Sha&tras have it; but visibly by his sight, he knows it 
tobe nothing else than a stono; yet for the injunction of the 
Shastras, faith, and his desire, he believes it to be an image of Vishiw ; 
so that the stone is transformed into Pishaw by meditation, Now this 


198 VICHAR SAGAR 


meditation is of various sorls. In some instances, the object modi- 
tated is different in shape and form from the substance representing 
it, as in'the instance of the Suligrum for Vishnu. This is called 
‘meditation by substitute’ (Pratika Dhyana), The inhabitants of Bad- 
kuntha meditate on Vishnu, with his four hands representing 9 
conch, whoel, etc., and substitute no other substance; here the 
object m ‘ditated vesemles typically, and is von-different in form 
and shape with the subject of worship [as has been pointed out in the 
first instance]. They have no visible knowledge of Vishaw, but 
have ascertained from the Shastras, that form which they adopt in 
their worship, which assign to him four hands, beming four different 
“symbols, so that this meditation is according to the nature of the 
object meditated, Now without law, faith, and desire in a person 
there can be no moditation, and that is called worsh'p, or devotional 
exercise; and a faith in the utterances of Him, who hag sent him 
here is called belief; and the inclination of the internal organ to 
enjoy the fruits of this worship (a product of its active quality) is 
called desire. These are the three causes of ‘meditation’ and not of 
knowledge, Meditation, and nol knowledge, is dependent on the 
individual's continned and persevering effort. For dhayana is 
defined as the continuance of the mental function after it has been 
moulded into the form of the object meditated, and if any obstacles 
ariso so as to cause a dostruction of that function, then his persevor- 
ing effort stems them away and fixes it firmly in the mind; but in 
regard to the mental finction,—kuowledge—this fixing is not 
needed, for after the enveloping caso of ignorance ha’ becn des- 
troyed, the function is full of light, and subject to no destruction 
either for the present or hereafter, to vendor il necossary for the 
function to be fixed and unwavering. Therefore persovering offurt 
is not. necessary to knowledge. 

_ . The meditation of Tam Brahma’ is similar to the meditation 
of the four handed Vishnu by the people of Batkuntha. That is 
to say, it is not that in which one thing ig substituted for another, 
but the object of moditation is typical of the object meditated. 
Tt has a separate name, and is called Self-meditation, which means 
reflocting on the oneness of the object meditayed and Self A 
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person whose knowledge of Brahma is not characterised by visi- 
bility, but having a belief in the injunctions laid down in the Vedas, 
with a persevering effort, continually fixes his mental function, 
and moulds it into the shape of Brahma, so as to impress, it with 
the image of ‘Iam Brahma; and thus by means of ‘Self-medita- 
tion’ he becomes the possessor of knowledge, ultimately to be released 
from the chain of consecutive re-births, and emancipated. 


Self-meditation has been spoken of in other ways, besides 
the above. 

According to Sureswar Muni meditating on ‘Ov’ is Self- 
meditation, 

Hold in your mind the mystic woid Brakma to be non- 
distinct from your Self, 

No other meditation resembles this; and ascertain it from 
quintuplication treated by him, 

Who devotes himself to the exercise of this meditation is 
freed, 

Pupil! According to the Munduka Upanishad, and other works 
Sureswar Acharya has spoken on the subjoct of Self-meditation by 
pronouncing the mystic word ‘Om, and reflecting that to be the 
same as Brahma 4. ¢, non-different from Self. This you should prac- 
tise, I will just give you a brief description of it. ‘Om’ is Brahma, 
and you should look upon its alphabets, representing the Supreme 
Brakma, to be non-different from yourself, and have your mental 
fanction so moulded after it, that it may remain fixed or impressed 
there, No other meditation can equal this, and in his work on 
‘Quintuplication, Sureswar has particularly dealt on it. (The fourth 
line is thus explained.) Though many of the Upanishads treat on 
Pranab, yet the Mundaka has particular reference to it: and from 
the annotations of the commentator as well as those of Anandagiri 
the subject has been clearly explained. The Vartikakar* (Sureswar 
Acharya] has also adopted the same method in his work on 











* The Impersonal and personal worship had therefore been derived 
from the Vedas; but the question is how can idolatry be discountenanced 
if personal worship rests on so very high authority? 
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‘Quintuplication” Bub such mon whose intellects are unable to 
comprehend or follow the arguments used in the works already citod, 
may dérive the requisite information from tho present work, for it is 
purposely written for their benefit. ‘ 

Meditating on the mystic ‘On’ can be done in two ways accord. 
ing to the Upanishads; ono is to identify it with the Supreme 
Bruhma, and thus to reflect and meditate profoundly on that abstract 
condition of Impersonality which is devoid of qualitics, Tho other 
is to meditate on Brukma with qualities (personal), Now the 
impersonal Brahma is called the Supreme Brahma, while that other 
is called the (personal) Brahma with qualities; and one engaged in 
tho first sort of devotion obtains ‘reloase’ while to the follower of 
tho second method can accruo the abode of Brahma. Thus then, 
we find modilation of ‘Om,’ from a difference in the method, and 
subject of worship, is divided into two sorts, of which the Impersonal 
alone will be considered hero, 

For, the worshippers of the personal creator are actuated with a 
desire of enjoying the fruit of their devotion, and this they get by 
inheriting tho blissful abode of Brahma And as that vory desire 
stands an obstacle in the way of impersonal devotion ; they are proven- 
ted from acquiring tha necessary knowlodgo, and therefore subjected to 
bondage, and never frocd. Now, while enjoiuing tho blissful abode 
of Brahma, and sharing all enjoymonts eqnully with ITiranya- 
gerbha, if the individual acquires knowledgo, he may yet be freed. 
But those who have no desire of inhoriting the Brahmealoka, acquive 
knowledge hore and are freed, Thus thon, tho results of ‘the personal 
worship avo included in the Impersonal, that is the reason, why 
this only has been treated here, 

From whatover cause an action is produced, thal cause has an 
affinity with ‘Om, with which it is non-distinct. once it follows 
that ‘Om’ is prosont overywhere in divoise forms, But each object 
has a namo and form, Now the part represonting form is not distinet 
from its counterpart—naino—but the first resembles the second ; for 
the form of an object is its shape, for which it reccives a namo, so 8 
to render it fit cither for accepting or discarding, with a namo and 
caste, Simple shapa cannot determine its practical use; hence name 
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is essential, Then again, when form is dostroyed its name con- 
tinues in the end, As for instance after a ‘jar’ is broken, the earth 
from which it was produced continues; and that earth is nob 
separate substance from the jar, but the two are evidently the 
sane, Gimilarly, after the destruction of fom, continuance 
of name, like the earth in a jar is nob a separate substance 
from form; but they ate one, Or, as tho earth is included in a 
‘jar’ and saucer ote, (i. ¢@, their essentiality), they are meicly 
the transformed products of earth, hence they are unreal; while its 
essentiality, the earth, is real; so in the diverse forms of a jar’ and 
other objects, there is only one essentiality—the mystic syllable 
‘Om; and their different shapes are merely transformations, therefore 
unreal: while the one name, which every one has in common is real, 
and the two are not separate, Thus then we find that the shape of 
all substances though differing from each other is nob different, and 
separate from the name, but the form is after name. 

Because an expletive or expressive wordis called name, and in 
the Svuté it is said, that all words are derived from ‘Om.’ Hence 
for this natural relation of cause and effect, all words expressing the 
quality etc., of a substance, and therefore ils name and form, derived 
as they are from the cause ‘Om, of which they are mere products 
are non-distinct from it, Therefore the pat which constitutes 
shape is one with the name of « thing, and all names are identical 
with ‘Om, hence it is identical with all forms. Ov ‘Om’ is expres- 
sive of Brahma, therefore the word signifies Brahma; oa 
between the signifier and signified there is no difference, so there 
is none whatever between ‘On’ and Brahma; [the first word is the 
signifier of Brahma, which is signified by it]. 

On mature consideration it will be found that the ‘super-imposi- 
tion’ of Brahma on the word ‘Om,’ and its presence there, are non- 
different ;* that is to say, bebween presence, and super-imposition 
there can be no distinction, Heuce from such a standpoint ‘Om’ is 
ctr rele 





* As in the superimposition of a» snake in a chord, and the prosonce of 
the snake in the chord are identically one. 
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Brelma; so thab if ‘On’ is meditated for Brakma, thon, for the 
virtual non-differenco between IL and Self, it will amount to a 
moditation of Self, For the Aénua is ossoutially von-differont from 
Brakina, and ag It has four parts, so has the dima; Virat, Hivanya- 
garbhe, Iswara, and tho indicative indication of “Chat—Isewara, a3 
Witness. Now the four paits of Brahma are:—Vishnu, Tuijasa, 
Prajna, and the indieative indication of ‘Thow—Jiva as witness, 
These aro the four parts of Self. 


Tho witnessing Intelligence of the Jiva, is the fourth and 
called Lurya. 

Intelligence associated with the collective totality of gross 
hodies is Vérat, while the associntion of intelligeuco 
with its distributive segrogate is Viswa. 

Both the associates of Virwt and Viswa aro gross, 

They are therefore non-differont; and Virat is Viswa, 


Now tho Virat form of Viswa, has soven features. Its head is 
the Swarge, the Sun is its oyo, air its respiration (Prana), othor 
its body, the oceanic waters aro its urine, earth ils foot, and the firo 
to whom offerings aro givon isits mouth, The Mundubya doos 
not say anything about the blissful abode of hoaven forming a 
feature or part of Viswa, but as it does form a part of Vira, and 
tho two aro non-difforont, hence it can be said to belong also to 
Viswa. In tha samo way, the Virwé form of Péswwa can be said to 
have nineteen mouths—five vital airs, five activo organs, five sensory 
organs, and four internal organs,—Thoy are called mouths, because ag 
tho mouth is the means through which food is enjoyed, so those nine- 
teon features constitute the sevoral means of enjoyment in the state of 
waking by tho practical uso of words and their accustomed fune- 
tions. Elenco the Virat form of Visza is said to bo an enjoyor of 
gross, an agent, and in short, instrument for external finetion, that is 
to gay, of the waking condition. 

Of those ninetecn features constituting 36 many means for enjoy- 
ment, the active aud sensory organs (car and tho rost) together with 
tha four interngl organs altogether fourtoen, require the sasistance of 
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their individual subjects, and their presiding Devas; withoué them 
simply, from the organs ete, no enjoyment can be had. For this 
reason, Viswa and Virat are said to have ninetecn mouths, Now all 
these features are collectively called Ziputt ;* because the organ 
of hearing is spiritual, and its subject, sound is supor-material. A 
deity presiding over the quarters, and having conceit for them is 
called a Supreme deity (Adhideva). The ‘organs,’ for their giving 
riso to action, and, for the production of knowledge by the internal 
organ, ave accordingly called spiritual, Their subjects are 
super-material (that of which the presence involves eventual dissolu- 
tion], and presiding doities are called Superior Devas, The seat of 
touch—skin—is also spiritual; its subject, touch, is similarly super- 
matorial ; tnd its presiding deity is the air which has a conceit for 
it, The organ of vision is spiritual too, and form is its guper-ma- 
orial, with the sun its presiding superior deity. Tongue is spiri- 
al; its taste is super-material with Varana for a presiding Deva. 
organ of smell is spiritual, its smell is super-material guarded or 
‘rolled by Aswani-koomar, bub according to Sureswar Acharya, 
he Deva having a conceit for the earth, Lyon this is maintain- 
ofa, For smell is derived from the carth, hence carth oan be gaid to 
bo the tutclary deify of smell, But as the Aswanis are derived from 
the nose of tho sun, they can therefore bo said to be the guardian 
Dova of the organ of smell Tne organ of speech is spiritual, 
‘whab is to bo said’ super-matorial, and fire its presiding 
doity. Hands ore spiritual; prehension is super-material guarded 
by Indra: its tutclary divinily. Organs of locomotion—the feeb 
ave spiritual, progression super-matorial, controlled by Vishnu its 
presiding deity. Tho anus spiritual, defwcation super-material, 
with Yama as its controlling divinity. The sexual organ is 
ruper-natural, emission super-material, controlled by its tutelary 
divinity Prajapatii ‘Lhe mind is spiritual; subjects of consi- 
deration are super-material guarded by the Moon, Intellect is 
spiritual, thabavhich is to bo oleared by it is super-matorial, 
with Vrihaspati for a prosiding Deva, Subjects of knowledge 






* Drip is throe and gao ; literally thrice covered, 
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are called objects that are clearly determined by Intellect; 
Egoism is spiritual; its subject super-material, having Rudia 
for a presiding deity. Thinking is spiritual, having ‘thought’ ag its 
subject which is super-material guarded by tho (Kshetrajna) wilnoss. 
These fourteen together with the five vital aiis, altogether nineteon, 
constitute the mouth of the Viraé form of Viswa, As there is 
no difference between Virut and Viswa, so tho first alphabet ‘4’ 
of the syllable ‘Om’ is non-different from the Virat form of Viswet, 
because the first part of the Brukmu is Véirut [this has already been 
explained]; and of his four parts, the first part of Self is Viswa, In 
the same way, the first alphabet of ‘Om, reprosenting the first of 
its four parts, being identical in property with the first part of 
Virat and Viswa, ‘A’ is non-different from both of them; and 
this is to be reflected upon while meditating on ‘Om.’ Then again, - 
as Viswa has seven parts, and ninetecn mouths, so has Taijosa ar 
equal number of them ; and it is proper that thoy should be know 
But there is this difference betweon them, that the seven partst is 
nineteen mouths of Viswa aro croated by Iswara, while theéthor 
Tudjasa represented by its orgaus, controlled by their especial de) fire 
are sac-like [inagmuch as they constitute the sheaths,—vital ofoes 
while its mouth* ete, is the moutal sheath, Tedjasa hag the ‘subtle” 
for its enjoyment, Ib may be said, ‘onjoyment’ refers to tho fruition of 
happiness or woe, and that can have no connection cithor with tho 
subUle or gross, but the reply is, external subjects, such as, sound 
and the rest, by their connection or relation mako happiness or 
misery porceplible—thorefore called gross—while the relation erea- 
ted in connection with mental dosire causing similar enjoy monts, 
oither of happiness or its revorse is said to be subtle. Therefore the 
Sruti says “Viswa enjoys the gross, while Zauijusa has for ils enjoy. 
ment the subtle.” For tho enjoyablo sound ete, of Zuijusu is 
montal, therefore subtle ; while those of Pisw aro relatively gross, 
Viswa is the oxternal Prajna, whilo Luijasa is the internal, or 








* For tho sake of cloarnosa ‘mouth’ has beon used for tho Sanskwit 
word ‘murdha’ which siguifiog the head, or ils upper part, 
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the mental function of the formor—its prajna is projected oul, 

~ which is nob the case with Tuéjuse, And as Viswe and Virad are 
non-different, so is Tetjasa one with ITiranyagarbhu, becuuse of 
their asrociates which aro subtle in both ; and this oncness constitutes 
tho second alphabet ‘IZ of the syllable ‘Om,'* and their non-differenco 
musb bo meditated upon, Tor of his four parts, the second of Self is 
Tutjasa ; of the four parts of Brahma, its second is Liranyagardha, 
of tho alphabet ‘Om’ ‘U is the second, The condition of tho second 
in all three havo equal properties, therefore the three must be consi- 
dered as one, and non-difforent, and Prajna musb be looked 
upon as Zsward, For both of them have for an associate the causo- 
body, 

Iswara and Prajna form tho third part; the third part or alpha- 
bot of ‘Om’ is ‘A’ The condition of the third is oquat in all the 
threo with similar properties, by which their identity or oneness is 
established, Now tho wealth of this Prajna is (prajnana) 

fpowtadigo. Because the knowledge present in the conditions of 
waking, and dreamitg, constitutes what is called tho ‘wealth’ in 
dreamless profound slumber, and il is virtually ono with d-know- 
logo into which it merges then, Ifence knowledge is called wealth 
(dhana), and bliss is called Prajna in the Srudi; for tho bliss- 
coverod by A-knowledgo is enjoyed by Prajna. As the enjoyments 
of Viswa and Laijase aro determ'ned or caused by those thee sacs 
or shoaths, so is the enjoyment of Prajna equally saccular, 

Roflaction of intolligenco constituting tho function of A-knowledge 
is called ‘the individualed spirit (Adhyatma), Tho mental bliss» 
covored by Ignorance is called elementary, or super-material ( ddht- 
bhula), And Iewara is the Supreme deily. From such a stand- 
point Yéware is the external and Zwijase the internal Prajna,f and 
knowledge is his wealth. Now this constitutional differonco in 





* This word is spelt with A UJ and Jf but in English with O and AS, 
ibis apt to sreate a misapprohonsion as to the sourcoof dand Y% But 
O=A+U, Thereforo Om=A+ U+ dL 


t Prajna Pra + Ajnas=almost ignorant ; hence parvisciont, 


> 
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the three is due to thoir respective associates. Viswa has 
all the three associates of gross, subtlo and iguoranco; and 
Prajnw one, to wit, ignorance. Thus thon, we find their actual 
differonce is according to the number of associates which each has 
but in reality their nature is identical, and thoy dro non-difforont 
from one dnother, The intelligence contained in them, when viewod 
in its true light is unassociated. The ‘fourth’ is prosont in the 
associatos of all three. Bul the two Prajnas and Prajna-wealth 
are not it, This fourth is also neither a subject of the active, and 
sensory organs, nor that of intellect and the subtle olemonts—ether 
aud the rest. It should be known as the fourth part of the Supreme 
Self, Iswara witness and puro Brahma, In this manner, Selfis used 
in two modes of which ono is true, and the other untrue, The three 
parts are untrue, and the fourth (Zurya) is alone the truco part. As 


Self has two resemblances, so has ‘Om. A, U, and WU, representing, 


the three alphabets me unreal, while the all-pervading existence 
‘Om’ ovoupying them in the shape of intelligence is real; and-this 
reality is callod in the Srwti a word without alphabet. For what 
constitutes reality cannot be said lo have any parts, hence it is said 
to be without parts (alphabets). Thus thon tho sylluble ‘Om’ with 
its two forms must bo recognized as non-difforent from the Solf 


which also has two forms. 

Viswa ia non-differont fiom tho distiibutivo segregate of ‘Om, 
and Viral from its collective totality; Viswa is tho primal 
base of the parts which compose the Aima, as ‘A’ is the root of tho 
syllable ‘nu’ Ilence thoy are one, Taijasa is an aggrogate of tho 
subtlo expanse, and another form of Lliranyagarbha, Ib is identical 
with the second alphabot ‘WU’ of the syllable ‘Om,’ henco none other 
but the second ; and as ‘U’ is also socond, therefore the two are one, 
The associated intelligence of the cause-body Zaware is non-diffexont 
from the third alphabet “2” ond as this Jswara and Prajna aie 


ori, thorefore the third form of Iswara Prajna is one with ‘Al’ 7 


the third part of ‘Om,’ The condition of the fourth intelligence 
(Hestasy) is included in all tho three, and the only true ono, Simi- 
larly in tho threo alphabets of ‘Om’ are includod the truo signification 
of that syllable, for which they are non-distinct, That is to say, as 


wf 
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-Viswa, and the vest are included in Trrya, so in its threo alphabets 
their oxclusion from ‘On’ is tho real signification which is equally in- 
cluded, and it ond Zurya ave one, Thus having ascertained the 
non-difference betweon tho soveral component parts of the Atma, and 
those of ‘Ont,’ a person is continually to reflect on it for the purpose 
of thinking about ‘destraction’* or fasion, which ts described in tho 
following manner. 

Viswa and ‘4,’ as also Laijasa and ‘U’ ave non-difforent, but only 
another form of ‘U.’ Such a consideration is called ‘considering on 
destruction” Tho same applies to the other alphabets loo. That is 
to say, what is called the destruction of ‘A’ in ‘U7’ follows in this 
manner.—-Taijasa which is another form of ‘U’ is destroyed by 
‘OP roprosenting the Prajna, which again in its twn morges into tho 
condition of the fourth (Hestasy), Prajna being another form of 
‘M, its condition of the fourth is tho {rue signification of ‘Om’ by 
tho oxolusion of ils alphabets, and these two are merged into one 
For, the source and destruction of the gross are the subtle, henge the 
‘A’ form of Viswa merges into ‘Af’ which is only qnothor form of 
Toijasa, Moreover tho cause-body is the source and destruction of 
tho subtle,» Honco the ‘W of Taijasa whose cause is the Projua 
reprosonied by ‘Af’ of ‘On’ can bo said to morgo, tho first into tho 
last, Horo regarding Viral, as 9, collective totality of Viswa ote; 
with their respectivo three sacs, all these constibuing the ‘ll’ of 
Prajna are destroyed by ‘U’ and tho fourth condition of i’ morgos into 
the truo signification of ‘Om’ which is without any parts and conati- 
tutes the Impartite form [of ‘Om']. For tho true signification of 
‘Om’ ig non-different from the Turya; and Turya is Brana and ; 
pure, while Iswara and Prajna are contrived. A fancied, or con- 
trived representation of a subject is its resemblance; henca Prajua 
with Iswara, as they aro only another form of UP can be said to 
merge into if, and that Impartite “M’ whercin merges ovarything, 
and which constitutes its reality IamI/’ The mind must unceasingly * 


* Dostruction of difforonce will bo identival with tho fusion of the 
component units of the Viswa, Virnt, ote., and Self ‘Om’ eto, 
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think on it, and have it fioly fixed after having been intent on 
at. 

The unnssoviated, sccondless, free, cternal, pure, and fearless 
BuauMa comprised in the true signification of ‘Om’ togathor with, 
‘A’ representing the fixed vegetable, inanimate, and insentiont objects 
all comprised in that ‘Om,'—That am J,” This method of (non-dual) 
consideration is a source of knowledge, and knowledge is the sourco 
of emancipation, hence the devotional exorcise of ‘OM,’ excluding 
as it does, the attributes of a personal creator, leads 10 release; and 
this impersonal meditation is tho best of all its kinds. One who 
knows the signification of ‘Os’ asin the manner just explained is a sage; 
but who knows it no#, is not #sage, For, a person bent on consideration 
is calledasage, aud thinking on ‘Om’ is a fori of consideration, so 
that, he who does not think it in tho manner proscribed is nob a sage, 
Thus have I briofly treated ‘Om’ in all its bearings according to the , 
mothod of the ‘Mandukya Upanishad,? In tho ‘Nrisinha and apni 
Upanishad this has been explained in a different manner ; considera 
tion of ‘Ox’ is a fib wealth for a ‘Paramhansa,’ and dunces aro not 
qualified for it; but the extromely indifforenv’ individuals are, A. 
family man has no qualification for it ; bul one withoul tho company 
of a wifo, son, wealth, otc, has, Tmancipation reaulis from 
knowledgo produced by meditating on ‘Oat’ in the manner prosoribod, 
But if a person bent after tho enjoyment of matorial comforts in 
this life, or of inhoriting the abode of BramMa in tho next, and in 
whom that acuto indifference to worldly onjoymonts is absont, 
violently estraing his desire of enjoyment, discanls family, 
abandons them, and wealth, and comes 1o meditate on ‘Om’ after 
being instructed by 9 ‘Paramhansa Guew’ on the subjocb, thon as 
his desire of enjoying (the fruits) stands as an obstacle to knowledge 
he can havo no knowledge, and after death is subjected to anothor 
existenco in another body; but if ho has had rostraincd desires 
left in him while practising moditation, aftor death, ho is 
sure to be born into the pure family of an holy ancetio, whore he 
enjoys the fruits of his previous desires, and from tho force of 
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previous habits of meditation, he begets an inclination again for 
discrimination and meditation, so that ultimately after having 
derived knowledge, he is frood. Then again, if he has restrained his 
desire of inheriting the abode of Brahma, while absorbed in medita- 
ting on ‘Om,’ after death he inherits it, there to onjoy the rare, 
and set apat bliss, of the abode of our ancestors and Deyas, and 
acquires all the supernatural powers of Hiranyagarbha, conceived in 
truth (i, ¢,) virtually and in fact,—-according to his determination, 
The way to the ‘Brahmaloke’ is gradual and takes placo in the 
manner described below, When a person, always given to the 
worship of Brahma, dics, with his internal organ, the sensory and 
the active organs overpowered in @ swoon, so that no consciousnoss is 
left, the angel of death comes not unto him to take away his astral 
body, but the presiding deity of fire with a conceit for it, gots out of 
the’ body at death, and takes him to his own abode, thence he ig 
transforred to his own abode by the presiding deity of day, to be 
ye-Wwansferred by the deity presiding over tho bright phase of the 
Moon to his own abode, thence to be carried to his own abode by the 
deity who has a concoit for the six months of the sun’s path on the 
north of the eqnator, thence to bo taken away by tho divinity pre. 
siding over year, noxt by the Sun, Moon, and tho divinity prosiding 
over lightning, who carrios him to his own abode; thore, appears in 
front of him by the command of Hiranyagarbha a fine person resem. 
bling Ilivanyagarbha in appearance, to (ako him away from the elec 
trical abode of lightning to Varunloka. Tu his passage, ho is accom- 
panied by the prosiding divinity of electricity (lightning) to the next 
abode, that of Indra, and keeps company with tho inhabitant of the 
abode of Hiranyagarbha who is accompanying the worshipper's sub- 
tle body. The ucxt stage is tho abode of Prajapati up to which 
place Indra accompanies them ; but Prajapati is unable to onter tho 
abode of Brahma, so he arrives hero in company of the fine or oxcel- 
lent person, The King of the abode of Brahma is Iivanyagarbhe, 
who is called sd, because he ia the collective aggrogate of intelligence 
of all gross bodies and for tho conceit that he is so, His action is 
known by the designation of Brahma, and the abode of that active 
(Kavya) Brahma is called ‘Brahmaloka.’ 


27 
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Now from what has been montioned befure, ib would appear that 
from the meditation of ‘Ox which ig a form of imporsonal worship of 
the pwo ‘Brahma, the person practising it, must have as a necessary 
result attained that pure imporsonnlily of tho Brahma ; yeb as this is 
only acquired by means of knowledge, and in whom a desire of en- 
joying the fruils of his worship is present, iL must provont the acqni- 
sition of knowledge, so that, he attains that emancipation which is 
typified in Karya* Brahma; and tho worshipper who acquires the 
abode of Brakma, is virtually adorned with the glory or supernatural 
powers of Hiranyagarbha, so that ho gets whatever body he is desir- 
ous of having, and whatevor he wishes to onjoy, he gets by a mero 
effort of thought. Iu this way, ifhe wishes for enjoyments by dwelling 
in a thousand bodies, immediately with his desire & thousand bodies 
aro produced with their scparate enjoymeuts; in short, whatever he 
resolves is fulfilled; with the exception of the creation, pioserya- 
tion and destruction of the world his powers equal those of Iswara, 
This is called Shayugyaw Moksha, 

Thus having been blessed with the powers of Hiranyagmbha ho 
enjoys them for a long time, and through them whatovor enjoyments, 
he fixes his mind upon, howover rare they may bo, till the time for 
cyclic destruction} airtves when that Eluranyagarbha’s place of abode 

, (Hiranyagarbhaloka) is destroyed, and with it his body is sepmated 

t Tho tort roquires explanation. 'The progressive grados of ascont typi- 
fied in what is called tho “ Road to Brahmaloka’? which falls to tho lot of 
a devout worshipper of Anthrapomorphism aftor doath, cover a vast 

* extent of time. For wo find a passing referonce to gm aduya or oylic poriod 
of dostruction. Now this pralaya docs not occur oxcept in tho night 
time of Brahmé, ‘With us day is the poriod of waking and night of 10st ; 
with Brohmd day begins with oeation nud night ushers in dest uction, 
of the objective world. But Brehmd’s night comes onco after fowteen 
Manus, a period ombracing ® thousand Yugas, Each Manu is oqual to 
seventy one Yugas, therefore for one thousand Yugas Brthmé is ongaged 
jn oreating, The twilights of Brahm are called thointervaly of Manu ox 


nadhi, ‘To enable our readers to form a correct iden of the subj oot we 
subjoin the following table, 


en patron 
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hy the acquiromont of knowledge, to onable him to enter into 
emancipatign, and ho is freed, 








71 Mahayugas=1 | Manantvara ox Manu. 
14. Manus or 1000 Human Yugas=1 Bralimi’s day, 
14 Manuse=1  Bralni’s night. 

But what is a Mohayuga? Ono solar yonr constitutes n day and night 
for a Dova and Agur. Tho Sun’s passage in the north of cquator is tho 
daytime of a Deva and night of an Agur, whilo its passage in the south of 
tho equator is the night of  Dova and day of an Asur, honco it will 
appoar that 360 of our yoars will form a Deva’s your, and 12,000 auch 
yonrs will bo equal to ono Mahayuga. 

Theroforo 12000 x 36048, 12,000 2, ¢, 48 Incs aud 20,000 yenrs go to 
mako up a Mahayuga; of which 


Tho Satya has 4800 yoars of a Dova. 


'Treta 3600 4, yy 
Dvapara 2400 ,, 4, 
Koi 1200 yy 

Civing us a total of 12,000 Dova yoms, 

Now a single Brahma’s day has fiftoon poriods of intorvals othorwise 
called Sandhi, In tho boginning of tho frst day of Brahma thore was 
an interval, honce there are Hftoon intervals botwoon the appearance of 
the Manus, onvh of whieh has a duration of 4000 Dova years, 

According to the Surya Sidhanta, Biuhmit took 47,400 Deva yoars 
to collect the matorials of croation, and as ono Deva year is equal to 360 
solar years it will give us a period of 16, 464,000 ordinary yoare during , 
which the carth underwont changes ultimately to fit ib for tho recoption 
of organic life, 

Brahma has a life timo of 100 yours, ‘That is to soy, 28 Manus mullti- 
plied by 360 days constituting a you, nnd ono hundred such yoars is his 
span. That gives a period of 1,008,000, half of which must necossavily 
bo night ov the eyele periods of destruction (pralaya). 

Ife is now in the fifty frst yoar of his ago; six Manantwaras have 
alrpady been ovor and the Kali of tho 28th Yuga is now passing gver. 
It is very noar hig noon, : 
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As a follower of the impersonal form of worship ‘Om’ form of 
Brahma’) attains to omancipation by inheriting the abode of Brahma 
80 is that worship of ‘Om Inid down in the Upanishads as de facto 
worship of Brahma, and it yields Lhoso results, Bub then without 
recourse being had to the method called ‘Ahamgriha’ worship, the 
abode of Brahma cannot be acquired; this dochine is laid down by 
the author of tho Sutras and the commentator, in tho fourlh chapter; 
ag for instanco “ Siva and Vishnu have boon attributed in a Nerbu- 
Qesswar*® and Saligram (ammonite) respectively, and the worshipper 
has to meditate on the former while worshipping the latter,” for which 
this mothod is called ‘substitution,’ 

It applies also where the mind and sum are substituted for 
Brahma in worship. Theso aro not the forms of ‘Ahamgriha” From 
substitution, ils worshipper can novor attain the abode of Brahma, 
Meditating on the personal or the impersonal Brahma and consider- 
ing it to be one with self is called the ‘Ahamgriha’ method of worship. 
Its followers attain the Brahmaloka, 








Tho ntimog of the sovorel Manus aro +-- 


1, 
9 


3 
4, 
5, 
6. 
vi 


Sayambhu 

Swaroichisha 

Utamaja 

Tamas 

Raibata : 
Ohakshuha 

Vaivasuta, 


Brabme’s night comos oneo aftor 14 Manus, whon thao t¥ a pralaya, 

+ But ag a Manu is equal to 71 Yugas therefore during 1000 Mahayugns 

Brahma is engaged in creating and there isn similar poriod of night 

when every thing is destroyed, But ho is not agfleoted by those 

pralayas ; when his hundred years aro ovor, Lhere is one mahkapralaya and 
3 he tog ig destroyed, lonving the Oxu Errrwau Reaurry quite unaftocted, 


+ * Little oval stones found in the bed of the rivor Nerbuda, 
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The way to Uhat obods already described is termed the Vlaranna 
or Devamarga,* and a worshipper going by that way is never sub- 
jecled to an carthly existence theroafter, but acquires knowledge aud 
is emancipated with the separation of his body. ‘There the precopis 
or instructions of Guru aso means of knowledge are not needad, 
but it follows as 2 matter of course, in spite of them ; bocanse in that 
abode of Brahma, thero is noithor daikness nor the active quality, 
but it abounds in goodness. In tho absence of darkness, it can have 
no insentiency and lassitudo, and as the active particle is also wanting 
desire and passions,—product of that quality are wanting too, and 
thore is consequently no distinction, and for its abounding in good- 
ness, it has the faculty of knowledge—a resulting product of that 
quality; which abounds thero—consequently it has tho property of 
illuminating like light. 

What has already been said in connection with the ‘Om’ form of 
Brahma worship and the signification of its alphabets is (reproduced 
here) being considered in this manner. ‘That is to say, tho indication 
of ‘A’ is the associated intelligence of the gross Virat and Viswu ; the 
associatod intelligence of the subtle Iiranyagarbha and Taijasa is the 
indication of ‘U’ and the associated intelligence of the cause-body 
Iswara and Prajna ave indicated by IZ’ One who has continually 


dwell in his mind on the above significations during’ his sojourn in | 


the arth, and whilo engaged in this worship, recollects them after 
doath in the abode of Brahma, and from tho preponderance of goodness 





* Dovamarga or Devajann ag it is also onllod, has its analogua in Dova- 
chan of Buddhistio Philosophy. It isa state, not o locality ; a state of 
moro subjeotive onjoymont in proportion to the morit and spirituality of* 
the earth life last past, So long as the soul inhabits it, there is no 
roquital of ovil deods, for that an objective oxistence in o frosh incarna- 
tion is to follow after the Dovachanio bliss has been consummated, Bub 
it does not necessarily follow that the evil Xarme only pationtly waits 
for the vo-birth, aud all good works are oxhausted in Deyachan, ‘hat 
would surely te disastrous in its offect, bué tho re-birth is adjustod by 
both the morié and demerit of the previous earth life, It would thus 
appear that “the placo of punishment for most of our sing is the garth, 
its birth place and play ground,” 
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there, ho considers that for tho collective or distributive associates 
of gross and subtle, intolligenee is differontiated into Virat and Viswa, 
Hiranyagatbha and Taijasa; and that if the respective associates of 
gross and subtic are abandoned together with their collective and 
distributive indications, here remains only tho one intelligonco, equal 
in all the condilions of the gross and subtle, both in their collective 
and distributive forms; and that apart from such associates of gross 
in their collective and distributive forty, thero can neither be a Virat 
nor a Viswa. In the same way, without the collective or distributive 
associates of intelligence in subtle, there can bo neithor a Hivanya~ 
garbha nora Taijasa, Now the indication of ‘U’ is tho associated 
intelligence of Hivanyagarbha, this cannot exist apart from its 
associate, Similarly in tho indication of “l’ Iswara and Prajna avo 
established as ropresonting the intclligenco associated with tho col- 
lective totality and distributive units of ignoyanco, and apart from | 
their respective associates of ignorance, there can bo determined 
neither Iswara nor Prajua, 

Whon the subject of a thing is explained in connection with 
another substance, that subjoct is not determined in its duo 
bearing; and when without such referonca to another, ib is boing 
explained, that is its true signification. As for instance, in the sight 
of a fathor, ® son is a sou, in tho sight of another he is a grandson, 
husband, brothor ote,, now this is not the true signification of a Son, 
For tho body constitutes sonship, that isthe real ond of a son, go in 
consideration along with the associates of the gross, subtle, and canse~ 
bodies, what is explained constituling Viral, Viswa etc, and go rocog~ 
nised, is falso and unreal, intelligence alono is real ; and that intel- 
ligence is undifferentiatod, for tho difference of associates constibutos 
their difference, so that tho colloative associate of the gross is Viral 
while its distributive aggregate is the Viswa, and naturally thoy are 
non-different. Similarly the difference betwoon Hiranyagarbha and 
Tafjase is the difforonce in associates : the first is a collective, while the 
last ig a distributive aggrogate of intelligence associated with subtle 
bodies; and naturally they ave not different, In tho same way, 
Iswara and Prajna, avo one, as are Hiranyagarbho and Taijasa, Viewa 


and Vira; 
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Thug then, there is no difference in thoso constiluting the as- 
sociates, for by abandoning the associatos, the remaining intelligence 
is alike in all the conditions, aud bears no maiks of difference, * More- 
over, intelligonco is non-difforont from bodies or substances which are 
not Self; for they [body, orguns, ete,,] that are uot-Self continue to 
exist so long as A-knowledge (Avidyw) Insts, and if considered in 
their true bearing, will appear non-difforont (in the manner afore- 
said.) 

Now this undifferentiated, unassociated, unchangenblo, eternal, 
freo Brahma, rosembling self, the indicative indication of ‘Om,’ is Self 
illuminated, Tho worshippers of ‘Ox’ discover him with the charac- 
terising traits just montioned, so that an inhabitant of the abode of 
Hiranyagarbha is subjectod to no more earthly existences, 

Knowledge cannot accrue to an individual without discrimination 

of the right intorprelation of the transcendental phrase (‘That art 
Thon), but the ascertainment of the proper benvings of ‘Om’ is tanta- 
mounb to a proper discrimination of the transcondentel phrase, 
Inasmuch as equally with it, the alphabets of the syllable ‘Ox havo 
two indications cach, expressive and indicated, They are now boing 
declared, 

Tho associated intolligonce of the gross is the expressive indi- 
cation of ‘A’ bub its indicative indication is intelligence only, without 
the associatc, Similarly the expressive indication of ‘Y’ is the ag 
sociated intalligonce of subtle bodies, and its indicative indication is 
that intelligence after the associates have been abandoned; and the 
associated intelligence of the cause is the expressive indication of (1t’ 
ag its indicativo indication is that intelligence without the associate, 
Thus then, the expressive indication of tho alphabels ‘A’ UW’ AP ia 
the associated intolligences of Viswa and the rest, while the unas- 
sociated intelligence is that which is indicated, In tho same way, 
name and form associated with intelligence is tho signification 
jexpressed by tho syllable ‘Os’ while intelligence associated with 
namo and form ete, is what is indiented by it. From such a stand. 
point the syllable ‘Om’ has the same meaning with the transcendontal 
phrase. Hence from a discrimination of ‘Om! knowledge of non-dua- 
lity is produced, 
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Having received instruction in the manner aforesaid, the second 
pup) Adrishli undortook devotional esoreises, and by moans of 
knowledge, oblained the supromo and real ond of oxisLonce,—omanci- 
pation, Tho woid ‘Kartabayw which occurs in the lasl montionod 
vorse bears roference to one unqualified for impersonal mothod and 
worship. That is 10 say, for him it isimparative, that ho should bo 
engaged in all proper actions, and it is right that ho should pracliso 
them ; for actions clear the internal organ of all blemishos, and pave 
the way to knowledge, which is the only means for creating a desire 
for release 

If one cannob undertake the impersonal meditation, he 
should then fix his mind on the personal worship, 
Jf that has not boen done, he should avoid all actions 
springing fron a desire of enjoying fruits, and worship 
Rama. 
: In their absence, Ict him lake to actions good and optional, 


Tf he cannot do them, ho must die over and over, again, « 

Advishti considered himself successful with finding the 
indication of ‘Om.’ Ho who reads this section, him the 
author of this work looks with kindnesa, { 

‘Thus onds the discourse of the ‘second qualified person’ with 
his Guru. 
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SECTION VL 


Prelory be to Rama. 


Not Intelligence is not-Soelf, 
Every thing unreal hke » dream, 
Tlearing this, says the third 

Pupil, Tarkadrishti the intelligent. 


Tum fourth section contains the method of instruction required 
for the best qualified, aud the fifth has particular bearing to one 
who, though qualified, is said Lo-be the second best, The present one 

..Will deal the subject with special reference to tho third or youngest 
pupil, One who is filled with very many doubts, inspite of a sharp 
intellect, is called the youngest qualified. Now this section abounds 
in roasons and arguments, hence it is particularly adaptod for mon 
prone to conlroversy and ill-matched arguments. The youngest 
qualified is genorally fond of using bad arguments, and shows a good 
doal of controvorsial spirit, but ho will find suitablo instrnction in the 
following pagos, particularly intended [for his benefit}, In a provioua 
portion of the worl, bofore troating the mothod of meditating on 
‘Om’, and tho ovolution of tho univers, it has been said, ignorance is 
quite distinct from intolligenco, and the producis of ignoranco (the 
phenomenal world) are nol-Solf, but like objecls seen in a dream 
they are unreal, Ab this, the youngest of the threo brothers Tarka- 
drishti, finding’ his brothers raising no question against it, asks of his 
teacher !-— 


Objects known. at a prior dale are romombered in droams. 
The waking condition is ono of oxtrome ignorance, consequently 
none soes [then.} 


‘An unknown object can nevor be romembored in adroam, but what 
is oxporioncod in the waking condition, can only bo voproduced by 
knowledge in momory then, so that the subjects of recollectior 
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the help of momory,-so that knowledge of the droaming condition 
is due to recollection; that cannot bo maintaiued, For visiblo know- 
ledge is of two soris, One is in the form of aseorLainmont ; and the 
other of recognition, Of thom, the first is (hat knowledge which is 
produced by tho relation of an object wilh the senses, As, by means 
of the eyes, an clephant is rendered visible, so as to ourblo us to say, 
“This is an clephant”; while the perception produced by the impros- 
sion of previous knowledge and by the relationship of the sonses is called 
vecognition,as whenan olephant scenin a prior poriod of Linwis axprossed, 
“That clephant is this” Now in the second instance (that of recog- 
nition), the impression of an clophaut provionsly seon, coming in 
relation with the oyes produces the recognition of thal clephant 
visibly, ‘The second is the source of perception. Ienco knowledge 
produced by impression is not necessarily jn the form of recollection, 
That cannot be the invariablo rule, hut tho visible knowledge of the 

> gocond varicty is duc to impression, To be more explicit, the diffor. 
ence here between the sccund form of knowledge and remembrance 
is this, that the former has, in addition lo impression, to depend on a 
relationship being created with the senses, which the luttor does nob 
oquire, It is only knowledge produced by impression, 

The knowledge of an elephant in a dream is nol duo to Impression 
only, bul like the olephant, the souses ave contrived tu be prosont 
400 ; consequently il is the result of the senses, Though tho objects 
ofadream arc ascertained or discovered by witness and aru not 
subjocts of knowlodgo fur the senses, yo! for porsons wanting in dis- 
crimination, the knowledge or perception in the dreaming condition 
has been said to procecd trom tho sonsos, ‘Thus thon, such pereep- 
tion is nol a single remembrance of a thing seen whilo awake ; and a 
person on waking from his sleep says, “Ff was scoing clephants ote, in a 
dream.” Now if ib woro duo Lo an act of momory, ho yrould have 
expressed himself in quite another way and snid, “I was rocollect- 
ing an clephant ina dream.” But as no one says so, that is an 
additional testimony as to such poreeption not boing produced by 
recollection. 

Moreover, it generally follows that an dbject seon with the senses 
wide awake, is apt lo be roproduced in a drown, ‘This is not* tha 
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inflexible rule, because there are occasions when a person dreams of 
things which he has neither seen nor heard, so that even unknown 
things can be the subject of a dream, and recollection of a thing un- 
known is possible, hence that perception is not due to it. [But it 
may be argued in reply] the impression derived from the knowledge 
of a thing in this life only does not constitute recollection, but it 
embraces all impressions of previous existences ; for an inclination is pr ‘O- 
duced by knowledge of friendliness and there can be no inclination. with- 
out it, so that tho first inclination for a child to suck its mother’s breast 
is caused by the knowledge of the child that it will support it, and 
is favorable to it. Here the experience of such sucking being favor- 
able to it, has been a result of previous sucking in prior existences 
and from its conception (the impression left in the mind) a child is 
enabled to remember the experience from its first inclination to suelk, 
that it is favorable. Thus then, from the conception or iapression of previ- 
ous knowledge of prior existences even recollection can follow. In the 
same way, unknown substances of the present life may be the result 
of impression of knowledge of previous existences, and it is possible 
that they may be recollected ina dream, Notwithstanding all this, 
it may be laid down as a broad fact, that at times, things are seen in 
a dream, which it is impossible for one to see in all his journeys 
throughout, in the waking condition. As for instance, the beheading of 
one's own head, seen by his cyes in dieam. Now hore, it is clearly 
impossible for a man to see with his eyes, his own beheading, while 
awake, hence his dreaming it, cannot be a product of memory, so that 
the subjects of a dream are not the impression of things scen in the 
waking state reproduced by an act of memory, Various are the 
ayguments used by authors in their works to do away with the view 
which holds dreams to be due to recollection of things previously 
seen in the waking condition, In such an admission, the faults 
already cited are too strong for refutal, The subjects of knowledge 
produced from recullection can never appear in front, but an elo- 
phant seen in a dream, appears so, during the time of dreaming ; 
thus proving such perception to be quite independen? of recollection, 
{To say] the subtle body issuing out of the physical, beholds areal 
ocean, river etc., [is also faulty] and—vefuted in the following way :— 
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If the subtle body were to get out, that will be (ruinous) 
fearful to the physical. 


It takes the beauty with pruna ; for the subUe is composed 
of it [besides the other features]. : 


If issuing out of the physical body, the subtle astral body wore to 
behold a real mountain, ocean, or river, then as in death-struggle a 
body assumes a fearful aspect, so the oxit of tho subile in the dream- 
ing state ought to make the physical body (lagging behind) assume 
a hideous aspect ; and without respiration too, it must resemble death, 
But this is never the caso ; in that condition of dreaming, respiration 
continues to be carried on, and the body preserves its beauty in the 
same manner as while awake, so that the exit of the subtle, from the 
gross body can nover bo said to take place, Moreover, if it be said, 
that prana does not go away, but the senses and the intornal organ 
toave the body to repair to a mountain or another object, for sosing 
and forthe continuance of pruna, the physical body doos not bo- 
come so hideous as in death ; and there is no necessity for the oxit 
of prana, ; because, the power of knowledge or percoption (consciousness) 
doos not reside in ib, it has its function ouly, henco that which has cons- 
ciousness for onabling it Lo determine the cognition of a thing, yoos oul. 
Consciousness resides in the internal organ and the sensory organs, 
The organs of action resomble granu in this rospeet, thoy havo no 
consciousness, but are capable of action. ‘Theso active organs and 
prand therefore do not get out, but reside in the physical body to 
prevent its boing destroyed, or death taking place; the internal and 
sensory organs issuo out of it, to soo a real mountain or such other 
object, and afterwards return near tho prana and active organs, Even 
this cannot be admitted ; prana dominates ovor the gross and subtle 
bodies, it is so to speak, the lord, and tho physical body cannot live 
even fora moment without il, Whon respiration ceases, the body 
is not allowad to remain a single moment in the house bué is removed 
oulside and burnt [or buried]; it cannot be touched with impunily, thio 
person so doing must bathe immediately aftor ; henee we find, the 
essence of the physical body is ils pranu. This likewise applies to the 
subtle body ; for praia is hore the chief [entity or substanco}., Prana 
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and the organs quarrelled amongst themselves to ascu.luin who amuny 
them was the chief. They went to Prajapati and asked him to 
point out who of them was superior to the rest. Bhagvana replied, 
each of you must enter a physical body and get out of it, one by one, 
so that when with the exit of a particylar one, the body assumes a 
cadaverous aspect, and falls down (as if dead), he shall be called your 
chicf, They followed his directions and the result was, in the 
absence of each organ of sense a person was seen to live minus that, 
—deaf and so forth, but when prana left the body, it fell down. It 
was thus, ascertained that prana was the chief and superior to 
the rest, and they acknowledged it to be their lord. Hence so 
long as prana lasts they continue to reside ; with its exit, they take 
their departure too. Thus then, like a sovereign of a country 
prena iso chief; without its departure the internal and the sensory 
organs do not take their leave, Or the internal and sensory organs 
are the products of the good quality of the elcments,—-cther and? 
the resi—they have consciousness, but no power of action, which 
last resides only in the pranv. By its force, the subtle body leaves 
the physical at death, and goes to another abode, ‘During life, the 
function of tho internal organ projected by the sensory organs, comes 
in close contiguity to ‘a jar’ or other object which it seeks to dis- 
cover, by the same force of prana; without’such an assistance from 
prana it is next to impossible for the intornal and sensory organs 
to he so projected out of the body, Hence it is moutioned in the Yogu 
Shastras that “the mind can never be restrained without restraining 
the breath (prana)”: so that a person desirous of Rajyoga must prac- 
‘lise the method used by the followers of Hathayoga for controlling the 
breath ; with the activity of respiration montal activity keeps pace, 
and with its restyaint, the mind is adequately controlled. Here even, 
the issuing or projection of the internal organ is subject to respiration, 
and until it departs, they continue to carry on their functions. Henco, 
as in the condition of dreaming, the continuance of respiration is 
ascertained in the physical body; so the mind and senses cannot go ont 
of it to discover areal object. Or that » porson “having met one of 
his velations in a dream, if he happons to see him tho next morning, 
‘does not say that I saw you the night before, and had a conversation 
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on such and such subjects, But according to the view of the opposite* 
party, if their issuing out of the body or projection, were correel, the 
relative ought also to be aware of tho intorviow and Lo know that ho 
had some conversation (or other dealings practically) with him. The 
proper conclusion of the Siddhant (Veras) is, that the interview in 4 
dream is a creation of the fancy internally. Or if it gets out to sco a 
yeal substance, then a person in his sleep at night dreams that he is 
basking in the midday sua at Hurdwar, and sees its site in the east 
of the Ganges, and that the Nilgiris ave on the wost. Now, uo 
sun can be scen in night time, nor is Turdwar situated in the const 
and tho Nilgivis on the west of tho Ganges ; so that there is no possibi- 
lity of seeing an actuality in dream, For in that case, tho person in 


question would never have dreamt of basking in tho sun cote, as 


night is not the time for the sun ; hence in dream it cannot be said, 
that from the sight of a real or actual substance by means of the, 
‘projection of the internal and sensory organs, there proceeds con- 
sciousness of things scon in a dream, and that it is a result of recollec- 
tion concerning things soon during tho waking hours, Both those 
doctrines have been disposed of by a Siddhanti thus :—~ 


On this ; are internally produced tho three and all the rest. 
Says the Veda, “Of all doctrines know this means a crown.” 


Recollection of things scon in tho hours of wakofulnoss, and the 
projection of the subtle body are not possible [cause of vision or 
things seen in 4 dream |; but then tho presonco of the three ;—~knowor, 
knowledge and object—is explained in the dronming condition ag in 
that ‘of wakefulness, All things therofore tako their origin from tho 
axteries or vessels of the throat, Ofall the authoritative proofs, those 
of the Vedas are the crown, There it is said (the Upanishads mon- 
tion it) “The objects of tho waking slate cannot bo determined in 
dreams, bub whatever is then soon—a mouniain, ocean, river, wood, 


fore vs oe a sat 





* Purbapakshi and Sidhantt (questions and answers) ae introduced in 
the Veddnt writing’ for tho solution of questions which aro apt to arise in 
the discussion of a subject, In such a considoration, tho oxtrome opposi- 
tionists also find their doctvinog veviowed and analyzed critically. : 
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village, house, sun, moon, a conveyance drawn by horse and passing 
the streets with a person seated inside, all—are new productions 

Whatever is then seen, arises for the first time, (is newly born) and if 
such things were not actually present in a dream, they could not be 
seen; bubsince they are seen, therefqre they are present visibly. 
Because visibility is produced by the rolation of tho sense of sight 
with the function of the internal organ. Hence for the cognition or 
conscious preception of a mountain and other objects, it must be 
naturally infeed, the means are either the senses or the mental 
function creating them internally. If the objects seen in a dream 
were only discovered by the witnessing intelligence, asin the case of 
silver in nacre, and had no interdependence on the mental function 
and the sensory organs,—so that their (objects) origin in dream may 
properly be admitted, but a knower and knowledge need not be ad- 
mitted,—yet as dream-objects-—mountain and the rest-—are esta 
blished, so is the continuance of the sensory and internal organs 
with respiration determined in the physical body, in that state of 
slumber, consequently they cannot but be admitted ; otherwise the 
visual perception of objects, which takes place then, by means of the 
usual eyes shedding their reflection on those objects will be undone; 
for things existing at the same time and equal 10 one another pro- 
mote knowledge and vice versa, (This has already been explainod in 
the fifth section), Thus thon, the usual organs—cyes otc,—for their 
extremely opposite qualities with knowledge, cannot create tho per- 
ception of objects seon in a dream, so that the organs in daily and 
hourly use are incapable to carry on their individual functions by 
leaving their seats. Moreover the seats of the active organs—hands 
fect, and the rest—in that condition of dreaming are fixed and sean. 
by other porsons in waking condition and yet the person dreaming 
bawls out and runs after an object while the object itself is onclosed in 
his hands ; all these considerations as a matter of courso, create a 
necessity for admitting the origin, source or birth of the organs in 
dreaming slumber, 

, Similarly happiness and misery, and their conscious perception, that 
ig to say, the resort of that conscious perception of happiness and 
misery viz, the indivdual, or the internal organ together with intelligence 
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and its reflex, is determined in the droaming atalo, bul an abseul 
thing can never be determined, go that every thing olso besides, oqually 
take their origin in dream, 

The supporters of the ‘indescribable mothod’ explain this’ pheno- 
mona in quite a different mannor, They say, mistake or delusion 
of an object (de, its subject) procures ils origin in a manner whieh 
camot be definitely described—indesoribabloe, Ib isan established 
‘doctrine which cannot be gainsaid, that there can bo no knowledge 
without a subject ; according to the other Shastras a delusion is said 
to be the knowledge of an object different from what it is, According 
to the Sidhanta, knowledge is determined by the nature of a thing, 
[ accordingly as it is good or bad, so is the knowledgo produced there- 
of ], 80 that a subject. must be born to produce a mistake, Now with 
yeference to the second mode which broadly lays down, thore can bo no 
knowledgo without a subject, the explanation of the thrde, [ knower, 
knowledge, and known ] produce an association of all things, But 
doubts may arise on this point, that by an admission of the origin 
of the objects of a dream, thoy must necessarily be real like the objects 
of the wakeful condition, as has beon explained by alluding to the 
example of droam-objects and drawing the natural inforonces of 
objects in the wakeful state, Tor, what aro produced as objoais soon 
in the waking condition are necossavily real, honce for this similarity 
of produotion, dream-objects musl oqually be so. But then, if tholy 
birth or origin be not admitted, then tho fault is dono away with, 
Becanse objects of the waking state aro virtually born, whilo those 
of dreams are detormined without such production, so that wilhout 
a subject ‘being presont, its knowledgo in adveam amounts 'to a 
delusion. Now the doubt about the impropriety of admitting thoir * 
production is thus cleared away :— 

What are producod without tho means of production are false, 
When a thing is nob derived froma substance, it is unvonl, 

Substances not derived from the usual means or causes of produe- 
tion, in connection with place, time ele. are said to be unreal ; and 
dyoam-objects, ‘such as elephants ete, have neither the Yoquisito placa 
nor time, where they oan take their birth ; they take a long tine to 
be born, and many are the countzjes of their nativity, su that their . 
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production in amoment’s time in the subtle region of the throat can- 
not be any thing else, but false, Though in a dream, length of time 
or variety of place may be determined, yet they are simply reflex 
products of an indescribable nature; for without a subject, no tangi- 
ble knowledge can arise, and yet in dream, there is present percep- 
tion of length of time and variety of place—while in practice, such 
time and place are confined within the narrowest limits—consequent- 
ly they are reflex products, Thon again, these products of reflected 
time and place are not the source from which proceed the objects, 
elephant and the rest, For a cause must have a priority of existence 
in regard to its resulting product,—which is not the case in a dream- 
object, as the time, place and elephant ete, are all produced at one 
time and they are co-eval or co-existent, consequently they have no 
relation of cause and effect, Moreover time and place are practically 
confined within such narrow limits as are insufficient and unfit for 
the dream-objects, elephant, etc., consequently they take their origin 
within the substances time and place, for which reason they are 
said to be false, And the other requisite cause-substances, such as 
mother to elephant and the rest, are not present in dreaming slumber. 
Though the parents of living creatures may be perceived ina dream, 
yet such parents are not the cause from which their issues derive 
origin, inasmuch as both parents and children are born at one timo, 
Hence there does not exist between thom the relation of cause and 
effect, 

Now the source of dream-objects is A-knowledge ( Avidya ); 
which isa creator of the fatherhood, motherhood and sonship, all 
_ alike in an equal manner; thus then beyond it, there is not another 

‘substance which serves as @ source of dream-objects; but this 
A-knowledge is accompanied with the defect (sleep) in its 
condition of relative cause, and their combined product resembles 
silver in nacre and is equally false, hence dream-objects. are never 
real, but unreal, Their material cause is the internal organ or 
A-knowledge with the defect sleep directly, 

According to the first view, the witnessing intelligence is said to 
be the presiding cause of a dream, while in the second, the uniform 
intelligence is said to be its abiding squrce. According to the first, dream 
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ia a modification or changed condition of eithor the intornal orgam 
or knowledge. According to the second view, the uniform or 
Brahma intelligence is the abiding, and A-knowledgo, tho material 
cause of dream; here it may be apprehendod whether the abiding 
is contrived in knowledge ,or romoved hy it ? Moroovor as Brahma 
abides in dream, without Its knowledge, an ignorant person should 
bo unable to keep away droams by wakofulness. There is yot ano- 
ther misapprehension in connection with this doctrine, Sinco Brahma 
is the abiding Intelligence and A-knowledge the material cause: 
of dreams, in the same way the Vedanta upholds the usual objecis 
of the waking condition being occupied by the uniform intolligence 
of Brahma and thoir material cause, A-knowledge, These constitute 
the practical use of objects in general in that condition; but in 
dreams they are merely apparont or reflex, Thore should not be 
such a difference, Inasmuch as both of thom are ovcupied by tha 
same Brahmaic intelligence and have for their matorial cause Avidya, 
hence in both the conditions, objects scen, ought in common fair« 
ness, to come into thoir accustomed daily uso, or both may equally 
be products of apparency or reflection ; in that caso only, doubts and 
misapprehonsions shall cense, But thore nood not ariso such disputos, 
Tho first is solved thus, Thoro aro to sorts of destruction or remo« 
val ; (a8 have alroady beon pointed out in connection with Kshyatt ) 
(1 ) Destruction of a product along with its causo, or, as it is callod 
‘extrome destruction,’ This can nevor take place without knowledge 
of Brakma on woking from droaming slumber, Butas in tho caso 
of a jar boing brokon or destroyed by a stick (which is one of its 
causes ) so by the destruction of the defect of sleop, which is the 
source of a dream, or by wakofulness which is antagonistic to it, 

dream is destroyed, and it morgos into Avidys without Brahmaic know. 
ledge, Now about that other misapprchonsion which seoks to osta- 

blish an equality between wakefulnoss and dreaming slumbor, but 
which is virtually not a fact, it remains 10 be said, that in tho first 
montioned condition of wakefulness, tho material cause of the body: 
and every thing else is the primordial Ignorance, which is uncrentod, 

and without other defects; and in the dreaming state, the pure and: 
simple defect of sleop is also a promoter of uae Ignoxanco, so: that fox: 


we, 
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an absence of other defects from ignorance, itis the detormining source 
of their being turned into practical use ; it is called ‘practical’; while 
for the presence of that simple defect of sleep in the samo ignorance 
in dveaming slumber, it is called sn apparent product ; hence 
dream-objects aro mere apparent reflection and unpraetical, while 
those of the opposite condition ave practical (4c, usable), Therein 
consists their difference, But then, these three varictics of admission 
concerning existeace, have been explained fiom an ordinary view, 
On analysis, it will be found to be quite mnpracticable to maintain 
the three existences, and also a difference between waking and dream- 
ing ; though the Vedwata Puribakhu and other works deal on the 
practical and apparent products and have admitted their difference, 
and the three existences, inthe manner aforesaid, and Vidyarana 
Swami has also admitted the three varieties of existence likewise, for 
he has written on the subject, that there are two sorts of bodies etc, of 
which one is external created by Iswara, while the other mental, 
and a product of the Jiva’s determination ; itis internal. Of these 
two, the product of Jiva’s determination and which is internal, and 
mental, is discovered by the witnessing intelligence. While tho 
products of Iswar’s creation ( external ) aro subjects of cognition for 
the individual, The internal, mental bodies are the productive 
sources of his happiness and misery ; not so, the producis of Iswar's 
creation which are extemal, Ience one desirous of release must 
have the former removed or destroyed ; for the latter are quite 
unconnected in their production, so thal, their removal is not an 
imperative necessity. As for instance, if two persons having two sons 
both living at a distance from home, of whom one is dead, and the 
other alive ; now if the living son having amassed ao fortune and 
acquired reputation sends intelligence of his success in life and the 
decease of that other son to his father by a third person, who deceives 
that father by informing tho death of his son, and: tho father of the 
dead son, that his son isin health and has acquired wealth and 
reputation and that he will soon be coming back riding on an ele- 
* phant, so that the father of the living sonis drowhed in extreme 
grief, while that of the dead son is clated with joy. In the same 
~ manner, the son created by Iswara (Jiva) vesiding at a distance,— 


a 
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situated externally to one’s body—can causo no pang ; bub thab men- 
tally produced son situated internally, is the source of grief whon 
it fares ill with him, To be more oxplicit, all the creatures created by 
Iswara cannot affect a person when ho hoars bad news coricerning 
them, but the son produced, by the mind creates a relationship of 
sonship and fatherhood between him and his parent, so thet when 
tho father reeccives the sad news of his death, ho is oxtromoly affected 
with anguish ; whoreas in the first eandition, bho mind doos not 
create such a relationship, hence ho is quite indifferent as to whother 
thoy live and die. Thorcfore ibis said, that the mental creations 
of the Jive's, for their close relationship, produco pleasure or pain 
while Iswaid’a creation can have no effect at all, inasmuch as no 
one fecls for another, as ifthe same had happoned to himsolf. In 
this mannor has Vidyavana Swami divided all objects into two classog 
viz, creation of Iswara and creation of Jiva, for reasons just explained, 
Of them, the former are practical, tho latter reflox, Thoro aro othor 
authors, who likewise maintain oxistenco to bo of three different sorts ; 
for truo Iknowledge, consciousness, is ono of thom, whilo all inson- 
tient objocts have two, practical and roflox. Things which are dorived 
from the dosive of Jsqwara,in tho boginning of creation, and are 
elomentary in composition, a product of Tgnoranco (maltor) only, 
are called practically existent, bub those dorivod from ignorance with 
defects, as objects of a dream, and the apparont production of silver 
in nacre sve callod apparent oxistones, In this way, though objecis 
of the waking state are callod practically cxistont, whilo thoso of 
dreaming slumber are oxistent apparently, for which they are said 
to be apparent existence, yet bodies or substances, which aro not- 
Self ave classed among the apparent. Honce thoro aro two oxiston- 
ces, of which, that relating to conscionsnoss is callod trno oxistonce, 
while that concerning substances unresombling il, is called apparont ; 
and there cannot be established any oxisting differonce betsyoon 
waking and dream-objects, 
This conclusion is the best, and has beon oxplained as follows i-—- 


. 


When a thing is not dorived from another, 
It is false, like what is croated in dreains, 
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Without any trace of time and place, 

When the objective world takes its source, then 
Know it to be unreal, as a dream; 

Without a trace of reality. 

Like a dream, in wakefulnesg 

It resembles, not wakefulness in dream. 


All dream-objects are derived without any connection of time 
and place, which are callgd the substances or source of production, 
ag has already been illustriited, while treating on the creation of 
elephant, mountain etc, hence they are called unreal. Simi- 
larly the objective world, with the elements, ether etc, have been. 
derived from Brahma, which is perfectly unsubjected to time and 
place (for It is unconditional). Now dream-objects,—an elephant moun- 
tain, ete.,—have already been shown to have some slight dependence 
on time and place, even that is wanting in the production of the 
elements, inasmuch as their author the Supreme Self is said to be 
without the condition of time and place, for which reason the Twiterya 
Upamishada describes the evolution of the elements in a consecutive 
serial order [and not creation]. Moreover the author of the Sutras, 
and the commentator, have equally been silent on the creation of 
time and place. Creation implies a derivated product (hence liable to 
destruction, which they do not admit); for they say, elements have 
beon produced independently of time and place, Therfore, the ele- 
ments are as unreal as are dreams, [for the existing similarity of 
condition]. Though Madhusudana Swami has said in, reference 
to time and place, that they are due to ignorance, so that they are 
anterior to the Supreme self potentially existing in Maya, of which 
Maya or matter they are mere modification, and the evolution of the 
elements are subsequent to them ; consequently for the production of 
the elements there did not then exist suitable condition of time and 
place, yet his purport is not that time and place are the first evolved 
ahd the elements followed them, For, the first productions are called 
excellent, and the future, subsequent, hence if it be said, that time 
and place ave first productions, while the elements are of lator origin, 
and subsequent, it will be tantamount to saying prior to the period 


‘ 
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of production of the cloments, the Supreme Solf was aasociated with 
place and time and was abiding in them; consequently there will be 
established a, prior time and place antecedent to the time, when time 
and place were created ; this is contradictory and cannot be maintain- 
ed; for it will imply tho existence of time and place, prior to their 
production, creation, or origin, which is clearly impossiblo and absurd, 

But such was not intended to be conveyed by what Madhusoodana 
Swami says, His meaning is, that like the elements and elomentary 
products, time and place have been existent from the beginning 
(but subject to the cyclic destruction); but they are non-oternal 
for with the exception of Self, overy thing is subject to decline and 
death. Then again, thoy are also derivated products like the eloments, 
for the existence of a thing cannot be established from nothing ; and 
as they are existent, therefore they are derived; and as they are 
derived, therefore they are open to dostruction; for thinga which are 

* .devived from some source are non-eternal. Now timo and place are 
derived from a modification or transformation of matter, anda 
disomorphic modification of intelligence (Vivarta).* 

Now a disomorphic modification cannot stand as a cause; hence, 
in voferenco to time and place and the material clemonts, this in- 
telligence modified into timo and placo cannot be reckonod as tho 
sourco from which tho cloments have sprung; or, as the causo must 


* With roforonce to causos it has boon said thero are two forma of 
change, one of whioh is called Vikara ov an aotual ohango of form; and 
tho other Vivarata, or only an apparent change of form. ‘Tho formation 
ofan earring from gold, ors jar from olay, are instances of tho first, 
Hero, thero is both change of form and name ; but not of the substance 
gold and olay, while the transformation of milk into curds is an instance of ai 
the scoond, Hore there is change of namo and form and the subs. 
tance too, 

The drift of the foregoing passage is to establish tho phonomonal world 
as on illusory effect of Brakma tho secondloss reality, which is its illusory 
material cause. The rolation botweon Brahma and the objeativo world is 
similar to the creation ofa snake in a ropo—~an illusion, Vihar ov parinum 
includes a real change of name and form. The substance romaing uns 


affected. P 
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precede an action, a rosult, product, or effect, and, as il cannot be 
said, that time and place were anterior to the clements, hence from 
both considerations, time and place cannot be established as a source 
of the elements; but like the co-existence of father and son in a 
dream, these elements with time and plage have sprung up from the 
Supreme Self inherent in Maya. Moreover some substances are 
produced in one place and at one time, there are others which are 
not there produced nor in that time, hence in cyclic destruction they 
are not produced, but only during the period of creation, The con- 
nection of time and place with production of objects is determinable 
in this way, so that when the vast expanse is created with time 
and place, from Maya, that Maya is the cause, whose products are 
other elementary substances, and time and place are not the cause. 
In connection with this subject, it may be said, the existence of 
a thing cannot be determined without it, but this is not admitted in 
the Sidhant. Such an admission of ‘nothing’ producing every thing. * 
will virtually turn you into an advocate of ‘nothing’; and a sterile 
woman’s son, and rabbits’ horns will be quite possible, But as they 
are not to be found in nature, hence the doctrine of ‘nothing’ cannot 
explain the production of the phenomenal world; consequently if 
time and place are not the source, but the force of Maya is the source 
of all products of time and place, will be equally inconsistent, Thon 
again, cause is explained by time and place, therefore they are the 
source of all products, Moreover as Brahma is said by the Sidhanti 
to be the cause of all phenomena, it is natural to assign causation to 
Brahma in time and place, and not to consider them as the source. 
For as Brahma is the abiding entity in time and place, so'is It pre- 
sent everywhere in all objects ; and in time and place the causation . 
of Brahma is equally present and not outside of them. There can be 
no cause for saying this, consequently if the occupation of Brahma be 
determined as a source of time and place, then as it is present every- 
where in all objects that must necessarily be the cause of all, and ib is 
absurd to connect It, with cause in some, and as a resulting product 
in others ; so that time and place are not the sourée, but Brahma 
js, and as the all powerful cause Brahma can be established, 
that will virtually be admitting such causation in another, according 


4 
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to the view of the Anyatha Kshyati. Because to look upon another 

substance in a different light is termed Anyatha Kshyatt, Now timo 
and place ave not the cause, This expression signifies another object to 

he wncaused, and resting on the back ground of this causo, and not to 

look upon them in the light of cause will ostablish that sourco in 

another substance, and thus necessitate the admission of the view of the 

Anatha Kshyatt, But the Sidhanta does not adinit it,and theadmission 
of such a view will render futile that admission of the Sidhanta, which 

indescribably produces silver in nacre. Because of these doctrinsiros 

Anyatha Kehyatt have two methods to account for what they say :-— 

(1) A substance situated in another region and its explanation 

in a different way is called Anyatha Kshyatt, As for examplo, silver 

seen in the hands of a wife mistaken in a nacre lying in front, and 
placed in quite » different region from the silver itself; or the differ- 
ent determination of a different thing, as the determination of nacre 
itself to be silver, All cases of mistake or delusion can be satisfactorily 

‘explained by the above methods. To speak about ignorance and 
attribute the causation to it, ina manner that cannot be described, 

will be out of place, Then again the doctrine of the Sidhanti lays 
stress upon resemblance of the subject with tho form of tho objoot 
of illusion, and ifs cognition; and tho knowledge of a difforont thing 
in a different manner is impossible,* so that tho subjoch of con- 
aciousness—the appearanco of silver—is the cause from which pro- 
coeds that indefinable silvor, In such an inforenco of tho supporters 
of non-duality, timo and placo aro different from causo ; and hence 
to connect Bralma with thom as cause is untonablo, go that, tho 
assumption of cause in timo and place, without their boing ao, 


* Tt is worthy of noto that ‘n difforont thing’ hore moans, what is orontod 
on tho real substance, as for instanco naoyo is present in front, the apparont 
production of silvor is « different thing, so that the first thing is naoro and 
tho different thing is silver ; then again for silver to bo found in a different 
place, othor than in a box, family house, or nmonggt jowela, ag in that 
nacre, is to know it difforently from what is usually tho conse, Now 
Anyatha moans difforont 5 Kshyati signifios knowledge ; thoroforo tho two 
words would signify difforont knowledgo ; and its supportora may bo onllod 
‘The upholders of differonce of peroeption,? 

30 
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or to fix that causation in Brahma, and t6' recognize that as a cause, 
does not follow. But causation of Brahma is present in time and 
place, and so it is perceived; in the same way, to say that the ele- 
ments ,were derived from the causation of time and place will be 
inconsistent, As a crystal placed near a red flower receives the 
reflection of that redness, and appears se by such relationship, and 
the really abiding intelligence of the individual is transferred in 
dream {0 unreal objects created there, (elephant, mountain, &c,) for 
being perceived. Now in the first instanco of the crystal, the 
appearance of the redness imparted by the flower, does not necessarily 
create that colour in the crystal, therefore the perception of the 
white crystal as red, establishes a difference of perception ; similarly 
on the subject of unreal objects produced in dream, and their per- 
ception as something real, to say, they are caused by indescribable 
truth is just as consistent as the expression “truly false,” Then 
again, a non-existent thing cannot be known, but the truth of the 


abiding intelligence of the dream condition is perceived or known in* 


the falsity of objects created in dreams, so that false objects are known 
as real ones, consequently there is a different perception of truth than 
what it naturally is, similar to the perception of Brahma in time 
and place. Moreover, if it be said, that an admission of this differ. 
ence of perception here, will require such difference being recognized 
as the source of all illusions, But there need not he any such appre- 
hension. For in the admission of difference of perception of silver 
in nacre, the fault is said to be in the absenco of distinct knowledge 
of the subject, and in the perception of redness in orystal the 
association of the red flower with that crystal, imparts its own 
yedness to the glass; because when the function of the internal 
organ assumes the shape of that red flower, the subject of the func- 
tion—the red flower—is said to stand in relationship with the 
crystal, for which the crystal is perceived red; and in the case of 
nacre, it is quite impossible for it to have naturally a perception of 
silyer, for its province is situated in the ‘indoscribable, where there 
is uo ordinary silver present (according to another view) but only 
nacre; and in rolation with that nacre, the original nacre can only 
modify the function of the internal organ so as to make it assume 
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the shape of nacte, and nob of silver; consequently the indescribable 
silver, a modification of ignorance, and a transformation of the name 
and form along with the substance of intelligence, and its porcoption 
are both produced; and in the instance of the crystal, the relation. 
ship of the function with the crystal and red flower produces its 
apparent redness, In relation with the red flower, the function as 
sumes its red color, and it has likewise a relation with the orystal 
consequently its redness is merely a roflected shadow; hence the red 
property of the flower in the orystal becomes the subject of the montal 
function. Thus there isa probable relation of two substances and 
the perception of tho property of one in another is probable, therefore 
the probability of difference of perception is likely to follow, Where 
there is no relationship of two substances, there cannot be difference 
of perception, but it is an indescribable porception, as tho association, 
of the flower with the crystal makes that rednoss known, In the 
same way the dream-objects—elephant and mountain—are related 
“+ with the inherent or abiding intelligence, honce, as the faculty of 
intelligence—truth—is perceived in the associates of that intelligonco, 
viz, an elephant, mountain, etc. therofore ib is ‘difference of 
perception’; and as the faculty of that abiding intelligonce is causa~ 
tion, it is perceived in its relations, time and place, 

Moreover, in connection with the doubt first cited, that as the 
abiding intelligence is related with tho whole of this vast expanse, 
and as the same relationship dotormines a difforence of porcoption, it 
is, necessary that the causation of that intelligence in the phenomonal 
be acknowledged ; but there is no occasion for it, Foras in the caso 
of a father and son created in a dream, there are two bodies produacd 
at the same time, and both these bodies have a yelationship with tha 
abiding intelligence of the dreaming condition, but their causation is “ 
known only in the father’s and not tho son’s body, for the father is the 
parent of the son ; so is action determined in tho son's body similarly, 

In the same way, though the abiding intelligence is related with 
all bodies, yet the faculty of intelligence determinos causation in tima 
and place, and elsewhere its resulting product, affect or action, ao that 
the abiding intelligence being associated, it is not the true causa of 
anything, though such cause may be attributed to the reflection in 
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Maya; yet the reflection is unreal, and what is itself false cannot be 
the cause of another; consequently in reference to the Supreme Self 
the attribution of causation to the material world, and attributing 
time and place are due to illusion, Because the Supreme Self is 
uncaused ; He is without the condition of time and place, unassociated 
~—the absolute, and it is absurd to speak,of Him as being caused by 
time and place. But Maya creates the indescribable time place, and 
indesoribably assigns causation to them ; but virtually and in fact they 
are not the cause, As one having no son sees both # son and grandson 
ina dream, here the bodies ofsuch son and grandson are indescribable ; 
and the causation of that grandson’s body in that of the son is equally 
indesoribable ; and as the true condition of cause and effect between a 
son and grandson is non-existent, so are time and place recognized as 
indescribable cause; literally between elements—the phenomenal world 
--and between time and place there is no relation of cause and effect. 

» In this way the objective world of the waking condition is derived 
without the causation of time and place, and both wakefulness and 
dream are equally unreal, and as a dream-created wife or child are 
xources of pleasure and pain in the dreaming condition only, and 
absent in wakefulness, so are the objects of the waking state absent 
in dream. Now both are similar, 

Moreover, if it be said, the dreaming slumber follows the waking 
condition, and vice versa; and the objects of the first state of wake- 
fulness continue in the noxt condition of waking separated by the 
interval of sleep from the first, and that the objects of a first dream 
do not continue in the second, hence thero is a difference between 
the objects of tho two states; now such an assertion can be mada 
by persons ignorant of Sidhanta. Because according to their 

“sight, the ourront of the universe is without a beginning, and Jiva is 
subject to the three conditions of waking, dreaming and profound 
slumber. The two last are destroyed in the state of wakefulness, 
the first and third are kept away in dreams, and tho first and the 
second are destroyed in tho third condition, But in dreams and 
profound slumhor, an individual's wealth, son, animals etc., which 
he had been the possessor of, in his waking condition, aro nover 
destroyed, they continue as before ; only the perception or knowledge 
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‘ 
of them is removed, so fhat when he wakos from sleep, ho is the 
game master as before, of his wealth etc, Such a consideration is only 
due to ignorance. The Sidhanta explains it by alluding to o trans- 
formation of intelligence (vivarta)—a simple modification of ignorance} 
so that like silver in nacre, whatever object is produced then, 
the vehicle of ignorance: of the abiding intelligonco undorgocs 
two modifications; the particle of darkness of that ignorance assumes 
the shape of the object it seeks to cognize,—a jar ote,,—while its good 
quality assumes the likeness of knowledge, Though intelligence is 
said to be knowledge, so that to say, the modification of the good 
quality ia knowledge, is improper; yet that knowledge is not all- 
pervading and consciousness over-riding the worldly function is 
called knowledge, hence tho accomplisher of tho use of knowlodgo 
in consciousness is function, Thus then, function is like an associato 
of consciousness, and the word ‘knowledgo’ is used to indicate it as a 
subject of consciousness. As for instance, in the common oxpressions 
“Knowledge of a jar has been produced.” “Knowledge of a jav is 
destroyed,” here the functional intclligenco cannot be said to arise 
and go away; but function is produced and destroyod, and know- 
ledge is produccd and destroyed; honce tho word ‘knowledge’ is 
used to signify function ; and that knowledge, a form of function, is 
& modification of the good quality, (this can possibly bo said) and 
intelligonce is reflocted in that modification of tho function, but not 
in the modification of the subject, a jar otc. Becauso, though subjoct 
and function ave modifications of ignorance, yot the first is only a 
modification of the dark quality of ignoranco, thoreforo impure; no 
reflection can take place in it; while the second is a modification of 
the good quality, therefore transparent, and can reccivo reflection, 
Thus then, for the function being adapted to receive the reflection * 
{of intelligence) the limited intelligonce of the function is called 
knowledge and witness, And as tho subject (jar ote.) is not fit to 
receive reflection, the limited intelligenco of the subject is neithor 
Inowledge nor witness, Therefore the objects of the waking condition 
and their perception,are both produced and destroyed at one timo (such 
is the firm conclusion of the Vedas), hence to say, that they continuo 
to remain in the next wakofulness aftor sloop, and go on, is inadmissiblo, 
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Though a petson on [rising fromt his dreaming slumber, 
considers that things continue just as they were, before he went to 
sleep, so that his knowledge of those things are not produced and 
destroyed at the same time, but through knowledge they are first 
rendered visible, and continue to exist even after the destruction of 
knowledge, yet as dream-objects are produced at the same time, and 
a person perceives that this mountain and ocean must have a begin« 
ning prior to my birth, so that the objects produced then and there 
(in dreams) are considered to have been produced in the distant past, 
an illusion—a result of ignorance. Now the same ignorance which 
creates a false mountain or another object in a dream creates 
also the conception of time (indescribable) during which dream- 
objects are existent or not; in the same way, objects of the waking 
state are not more durable and lasting; but through force of 
ignorance, a false durability is produced along with the production of 
those objects at the same time, and thus causing them to be perceived. 
But if it be seid, that dream-objects ave a duect modification of* 
ignorance, and those of the waking condition are not so, and like a 
jar produced by a potter, his wheel and stick, every such object has its 
own cause from which it is produced, and ignorance has no direct 
concern in its croation, inasmuch as the consecutive evolution of 
the elements and their quintuplication, giving birth to Brahma’s 
egg as mentioned in the Sruti will then be inconsistent; therefore 
the objects of the waking condition—creation of Iswara—are only a 
modification of their individual material agents, and not a modifica~ 
tion of ignorance; all dream-objects are productions of modified 
ignorance and their formative material is the same ignorance; hence 

3 their creation and perception by the same ignorance being produced 
at one time, is quite possible, But as objects in the waking con- 
dition (the objective world) have their own individual sources of 
production, distinct from one another, and a priority and sequence 
of time, for the cause must precede the result, and the result destroy- 
ed in the cause, consequently before the production of a jar and 
subsequent to its destruction, a lump of clay still continues to exist, 
Thus then, some objects oxist for a short time and others have a 
longer duration in that relationship of cause and offect; and it cannot 
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be said, that the same is n¢éb applicable to dream-objects. Becauso, 
like the objects of wakefulness, dream-objects can be shown to he 
influenced equally by causes producing them in their turn, as results 
or effects in a natural order of sequence. 

As, for instance, when a man dreams that his cow has given a calf, 
or that his wife has given birth to a son, tho cow and wife 
are the cause of their respective issue; and such perception may 
be as lasting as the oalfand son—actions of the cause—or it may be 
short-lived, or the cause and effect may be coetaneous; that is to 
say, ignorance is the material cause of production, and the cow and 
wife are no more so in regard to their calf and son. We find the 
same thing in objects of wakefulness : a cause lasting for a groater 
period of time, or an action lasting for a shorter poriod, or there 
is no relationship of a prior cause and its determining action, result, 
or effect as in dream, but a direct result of ignorance, Thon again, 
the consecutive evolution of the elements and the rest, as laid down 
‘in the Sruti, is intended not to give an account of cosmogony, 
but for expounding non-duality and to atiribute everything to the 
All cause—the Supreme Self—hence that is only a transformation 
of Him, 

Now, « transformed product is nothing else buts prototype 
of the thing transformed, therefore the objective world with their in- 
dividual names and forms is not distinct from Brahma, but is 
Brahma (actually), To oxplain this non-duality, bas an account of 
creation been given in the Srudi, and there was no other necossity 
for it, The consecutive evolution thorein described is for enabling 
one, ordinarily to know, how destruction takes place in a consecutive 
reversed order, equally necessary for the determination or ascortain. 
ment of that non-distinction of Brahma and the phonomenal world; 
so that there was present no necessity for a description of cosmo- 
gony. There is no consecutive seriality in creation, but all products 
have one determining source, ignorance (or call it matter, if you like); 
between the two, matter and creation, there is a relative condition 
of cause and effect; and the perception of priority and sequence, 
is produced by ignorance, a false condition resembling a dream, 
But the reason for the Sruti account of consecutive sotiality, or 
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‘ 
priority and sequence, is only for conbidering destruction. For 
consideration, meditation, or reflection, there is no rule, that it will 
be after the natural appearance or form of an object, consequently 
objects, of the waking condition have no mutual relationship of 
cause and effect, but are derivative products of ignorance, like the 
silver in nacre, or a dream-object, discovered by the witness asso- 
ciated with function of ignorance. Hence all objocts are discovered 
by the witnessing intelligence, and their modifications of knowledge 
and ignorance ave produccd and destroyed coetancously, so that 
when the object is perceived, it then becomes the subject of that 
perception, and not in any other period of time, To see in this 
light is called Drishti-Sirishtt-Vad. This doctrine upholds the 
presence of knowledge in objects only and does not admit the 
existence of ignorance [or in other words the knower creates the 
known and the latter is non-existent in the absence of the former.] 
Tn the light of non-duality it is conclusive. Here there are two 
and not three, existences. Because objects which are not Self: 
(Anatma) are apparent like dream-objects; and beyond the time of 
theix perception they are non-existent, hence the third or prac- 
tical existence [Vyvaharika] is done away with, in this method. The 
witness is their discoverer and there aro no subjects for the internal 
organ or its function to take cognition of, Because the internal 
organ and the sensos, and a jar, all three, and their conscious per- 
ception are produced coetancously in what happens in a dream ; 
consequently there cannot be said to cxist the condition of subject 
and predicate. If the subject a jar, the sensory organs eyes ete., and 
the internal organ wore existing first, before this perception, then 
perception or knowledge, z.¢., function of the internal organ is caused 
by the organs, eyes, etc., the proofs—but that internal organ, subject 
of the senses, all threc, are not present before knowledgo; they are 


. produced simultancously like a dream, hence the three are not tho 


determining source of knowledge. Still in the matter of knowledge, 
the causation of the three in determining its production, like what 
follows in dream-objects is known, and therefore the objective 
world is said to be discovered by the witness, and the subject of 
knowledge is independent of proofs, Horo also it is equally false 
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with a dream ; or several objects are determined in a different light 
fiom what they naturally are, and appear false in. wakefulness, whilo 
others ure produced as realities, existing in all times, of which some 
mo destroyed giving p'ace to others in their turn, 

Phere can nevor be any ‘divergence from the rule just laid down 
about the evolution of elemonts; a person may be in possession of 
knowledge, yet about cosmogony he may be perfectly ignorant; 
whi there are others who know all its particulais, According to 
a knower of Self, the world has uo existence, but the reverse is tho 
case with persons devoid of knowledge. A preceptor and tho Vedas 
are the means of knowledge; through them the highest truth is 
known; such a knowledge is only lo be produced in the condition 
of wakefulness, Thus the falsity of sume substance, destruction of 
others, and origin of a third is determined, the supremo trath—tho 
end and aim of human oxistence,—is then brought about by the 
Guru and his precepts on the Vedus; the derivativo produets of 
ignorance are reduced into their acbual condition of nihility like an 
object in dream. In Vushishtu, have been given innumerable 
historical accounts contitmatory of what we have hitherto been con- 
sidaing; & moment's dream covers a good length of time, during 
which several personages appear in, and disappear from, the scono of 
action, as if it were all a dream, but when the aceounts aro rend, 
they appear hke living personages, uns what actually takes placo in 
our condition of waketuluess, all given to enjoy loug periods of Hfe, 
so that hardly any marked distinction cau be found between waking 
and dreaming slumber; but beyond the one reality —Sel f—every thing 
else is unven), this 1s amply proved. 

Says the pupil— 

Of the hundreds of thousands and thousand Kulpas, 

‘This produced the world, 

So that a man of knowledge is alone liberated, 

Ignorance is boudage, whose number is thousand, 

Lf unreal lke dream, are moments, hours, minutes, and 
seconds, 

Who is then bound and who is liberated ? Of what use ave 
‘hearing’ and the rest ? 
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In the infinity of time, Iswar’s creation is without a beginning, 
hence the liberation of the wise and the bondage of the ignorant 
is drearh-like; that is to say, as a dream lasts an hour, a moment, 
or for several hours, so does the world continue to live, or say it may 
last for a still greater length of time. If, therefore, the duration of 
the world be so limited, how can a person be subjected to bondage 

. through infinity of time ? And there will hardly be a necessity for 
the destruction of that bondage, and to be liberated by having 
recourse to the means ‘hearing’ and the rest. 

Now in this view, boudage, desire for release, Vedus and Gurw 
are not admitted, but intelligence is looked upon as eternal and 
free; that various transformations take place in the modification of 
ignovance—intelligence—which cannot effect the Aétme injuriously ; 
that self is ever unassociated, and unchangeable; that nobody has 
been delivered up to the present time; nor is there any chance in 
the future, but intelligence is eternal and free, without any relation 
with ignorance or its modification in any period of time, hence a 
Veda Guru, ‘hearing’ ‘consideration’ and the other means ‘medita- 
tion, are not at all requisite: to consider otherwise isa creation of 
ignorance and as true as a dream (i. 6, false) and its lengthened 
duration is also due to ignorance; yot one unacquainted with the 
Sidhanta is apt to question in this mmner from an ordinary view. 


Says the Guru— 


As the Dova Agradha created a delusion in dream j in that 
manner 

Pupil, is your knowledge of bondage and release produced in 
wakefulness. 


Asa dream is produced, from the defect of sleep, as a teacher 
is» known source of study, and as from study of the Vedus, Puran, 
and Dharma Shastras, » student comes to know of actions and their 
effects, and is deluded with o belief as to their reality; so like 
Aream-objects, these objects of the walkeful state ave false, and to 
cousider them real is only a mistake. The verse refers to ‘bondage’ 
and ‘emancipation’; they include all things which are not Self. Ag 
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you know me to be your Guru, a learned man is taught the signifi- 
cation of the Vedas, which you know to be fulse ; ag to an Agradha 
Deva appears the Vedas, Guru, cle. indescribably unreal, like the 
subjects of a dream, so your subjects of knowledge boginning witli 
ane to everything else, all are indescribably false, and that is 
exactly what happened to an Agradha Deva in a dream, Agradha 
Deva had been sleeping for a very long time, and dreaming that 
he was a Chandul (pariah) and very poor; his mouth was filled with 
bones, flesh, marrow, blood, fascia, skin and semen; that ho was 
roaming in a wilderness filled with dreadful snakes and wild cle- 
phants, In the course of his travel he socs several places; in one 
spot he finds fearful creatures ravaging the wood in quest of prey; 
he finds a second spot filled with blood, where were creatures loudly 
venting forth their agony; in another spot he finds o red hot ixon 
+ pillar, to which several individuals wore chained ; one of the roads 
was sandy and the sand so very hot, that the unfortunate people 
who were compelled to walk on it wore writhing in pain; their 
miseries did not cease then, for they were grardod by an officer of 
Jaw, with an iron rod in his hand,, to thrash thoso who lagged 
behind ; this fearful spectacle appeared in his dream, and ho fancied 
lest he shall be one of them and subjocted to a similar treatmont. 
He was very much alarmed indcod, There wore some delightful 
spots too, Flere a Deva was sitling at caso with all the good things 
to enjoy ; sight of nectar brings forth satiaty, and he knows not what 
hunger and thirst are; another Deva with a tangible body dovoid 
of excrements—urine and fuces, sealed on a good conveyance, was 
enjoying a drive, and that conveyance was propelled at the desire 
of the Deva oceupying it; a third spot was oulivenod with the dance 
of Panava, Uvbasi, and the other dunseuse of hoaven, Incomparably 
beautiful, without any defect of person, and with all fomining 
charms, they had lavishly poured on their bodies sweet sconted 
perfume, which inflamed desire, Here and there, a fow Devas 
were keeping company with the girls and enjoying a walk; now he 
fancied himself amongst one of the party of these Devas, and was 
taking precious care to protract his stay indofinitely, Sometimes he 
thought he was accompanying a girl in » pleasant walk, In tho midst 
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of his rambles, he was accidently Jed to a spot fille] with ordare and 
offal, and he had to clean them; oue spot was oceupied by their kmg 
attended by his servants, who were standing iu front to serve his 
commands, ‘To many persons, the king and lis servants appeared ta 
resemble the moon, others cunceived gi vatdresd for them, ‘he in- 
habitants of the wood were rewarded or punished according to the 
measure of their good and bad works, 

+ To this manner, was the Deva Agradiia by name, visiting several 
places of that wood in his dream, (The scene was varied, wild, and 
interesting.) For instance, in one place Brahmans were recanting the 
Vedas ; in the sacrifical altar good actions were being done ; here was 
flowing an excellent river, in which people were bathing for the sake 
of virtue; there a wise preceptor was giving lessons to his pupils on 
Self-knowlodge, who having finished their course, were getbing out ef 
the wilderness. In the conse of « vory short time was the Deva, 
Agvadha astonished with what he saw in his dream; ho thought 
within himself, that the wood had been oxisting from remote ages, 
and knew no desbrnetion ; that he also had been living through all 
the time; the gardener Brahmd with four hends had on rare occa- 
sions, to sow the seeds from his mouths, water and protect them; 
sometimes he laughs so violently that fire would come ont and devour 
the forest in flames; that with the birth of the wood, he .(Agradha) 
was born and died with it; after the wood was consumed the gardener 
alone remained alive; the seeds of the wood existed (potentially) in 
Brakmd’s body (for raising it up again); and that ha was subjected 
to birth and death repeatedly. This he learned from heating the 
Vedas in his dream. 

Having heard of his repeated sojourn in life, he commeneed to 
reflect as to the means of getting out and improving his condition, 
oven if he were to stop there. Ho thought, if he would succeed in 
getting out of the p'ace, his condition of a pariah will be romoved, 
and ho will attain toa Deva. But there were no other means savo 
and beyond that knowledge of Brahma, on which the professor was 
engaged in his conrse of instruction to his pupils; they did get out 
of the wood by its means, With these thoughts, he repairs to a 
professor (in dveam) and receives that instruction, in the manner 
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presctibed, from looks written in the language of the Devas, Now 
the imaginuy professor gives instruction by imaginary works, writ ton 
in the Sansorit, toan unreal pupil, who exists no where, Ife transla‘es 
the works in vernacular, For such translation of Sanserit works hoe 
bogins with the usual (vdledictory) propitions introduction, Tor 
that enables a writer to get rid of the uswal obstacles (sin ond de- 
morits) thal prevents its completion, Sin prevents a good action 
being finished, and a propitious action by causing its destruction, 
carries a person through it, Even if a person be faultless aud with- 
out sin, yet he must begin his work with the. propitiatory stanza. 
For in its absence an author may be taken for an atheist, and there 
will be no inclination for his writings. 


Now this propitious action is of three varieties 


(1) The ascertainment of Reality, Vastu. 
(2) In the form of salutation, 
(8) In the form of blessing, 

‘Vustw means the Supreme-Self Brukma, with ov without atli- 
butes, ‘Ascertainment’ indicates singing; praying for the desired 
object cither by the preceptor or his papil is called ‘invoking a 
blessing’ That object of desire has boen expressed plainly in the 
fourth piece of pootry. ‘Tho fifth verse oxplains an object desired by 
the pupil, Ganesa and Deyi are spoken of as Iswara in tho Purcnus, 
hence when mantion is made of thom, if cannot indicate un- 
godliness, 

The Purens contain an account of Ganesa’s birth; but tho 
source of that birth is not depondent on actions, like what happons to | 
humanity in general; on the other hand, like Ram, Krishan and others 
his birth was for bestowing favors on his nrdont followers, Ta was 
an incarnation of the Supreme-Self, according to Vyus, Now its 
prrport is this :-—TIn the light of truth, the Supreme-Self is non-dilfer- 
ent trom the individual Self; but the illusory attribution of bonds, 
birth and death, to the Solf (déma) which constitutos (Jivushin) 
individuality, is never known to a Ganesa or Dova, honco they are 
not individuals, but Iswara; and itis but proper, that in the oponing 
passage, a work must contain thoir consideration, , Different methods 


. 
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of speahing about Iswaia have been adopted ouly to make him 
shine the more, and attachment to him and to a preceptor (spiritual) 
can only be produced by knowledge, which is tne principal means 
to that end 
For rendeting this inte: pretation more plain the following verse 

on the ascertainment of the Reality and the good it produces is being 
produced. 

That Lod who is truth and light, and discoverer of the Sun 

aud Moon 
I am} a witness of his intelligence purity and bliss, 
Oy THE PERSONAL REALITY, 
Destroys sin with rool, tho name of Ganesa. 


Without meditating on him no serviceable action to a Deva 
can be done (vide Tripurabadh.)* 


Move or Sanuration, 
My salutation to Siva, husband of Lakshmi, and Parbati 
who destioyed the giants, 
Whom the devotecs are constantly engaged in praying to, 


MopE OF PRAYING FOR AN ACCOMPLISHMENT OF DESIRE. 
Let that force? by which Iswara created this world. 


Sit on my tongue, so that the work m hand may bq sttecoss- 
fully finished. 


Invoxine A Biessine.t 


[Thine work] destroys bondage, awakes a desire of releaso, 
kind preceptor, 


Who reads, or hears it, for him all wordly rubbish cease. 








*Ié is a work containing an account of tho slaying of Tripur by 
Mahadeva, ; 
t Sakté is another name for tho goddess of Force, Durga, 
$ Or the mode of a pupil's prayer for fulfilment of dosire, 
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SaLutat oy To A Provussor or Vedunta. 

The Vedie troe pierces through the forest contending 
against the ar and gives « good shake to disperse 
the thorns of action over-spreading it, 

Tears again an honest and successful pupil ; 

Who rettwns again and again to this world of thorns, which 
the traveller, Bhagavan, knowing it should uol be, tnkes 
him up, assuming the form of Vyas, 


Makes of the Suéras a net, and divides the thorny world, 
Salutes he them, knowing them to be true and no- 


changeable, 


[‘'he commentator explains it in tho following wise], 


_ Asa storm overtaking a forest, shakes the trees, and by strolching 
the thorns, tears the beautiful flowers of the wator lily (lotus) and 
scatters them aduift, or fixes them there, so that a traveller is lod to 
believe that the fluwers are actual productions of the spot where 
found ; but on reflection he finds that cannot be: for the place is 
unfit for them; thus meditating he picka them up, and thinks of 
finding out a remedy that will prevent such a mishap in tho future, 
when wind and storm with thorns will bo unable to affoot thom in 
any way or tear and scatter thom; so he takes a not mado of throad 
and covers the thorny tree in a manner io pravont its thorns gelling 
out by the force of wind to pierce the flower, and having dono thus, 
prevents the lotus to enter into the thorny tree by tho artificial 
partition of the net. Similarly the spiritual preceptor of” hak ig 


the wind in the Ve.lio forest, filled with thorny trees of contiadiebbry. 


disputes as to their signification ; these excite the performance of acts 
done with a motive of reward, in a man of integrity, artless and 
faultless, withous any passions, a pupil resembling tho lotus in 
purity and beauty, is thus diiven fiom his proper sphoré of meditt- 
tion, and found in the midst of thorns of works by the traveller, all- 
pervading Vishnu, who thought such a pure individual is not fit 
for this place, but his proper sphere is to attain me. ITe therefere 
assumes the garb and form of Vyas, and fixes him in the bosom of 


ee 
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instruction, Asa flower fixed in a person’s bosom cannot be driven 
away by wind, so one seated firmly on the course of instruction 
offered by a professor, intent on Brakma, can never he mislal by 
the random talk of a dualist, hence that instruction is fit for his 
het, Vyas did not de-ist here, but poiuted ont that even to one 
who admits the individual and universal spirits ave two separate 
entities, the thorn-like actions are the source which will cause him 
ever to travel on, so that the remedy must be found that will put 
an ond to his journey. With such an object, he separates the utter- 
ances of the Vedie treo hy the net of the Sutras, As in a forest, 
there are trees with thoms, and trees without thorns, and a net 
sepaiates them, to prevent the flowers from entering into the thorns, 
so the Vedas contain two different sorts of utterances, one lands 
actions aud a person undesirous of them, is enticed ot induced 
to perform them, while the other expounds the effect of actions to he 
shortlived and transient and thus removes a person from their pale: 
Vyusa divided them. By the Swéras ho mtended to show all the 
utterances of the |’edas have for their purport, the destruction of and 
not the incentive for, actions, Such of the utterances as determined 
the iucentive for an action were over-ruled by forbidden aud natural 
works, thus they have been completely done away with. Now lawful 
acts purify the mind, but a person who is intent on knowledge must 
absinin from them. Heneo destruction of actions is the chief 
purport, Then again, whut cffects of actions have been explained 
in the utterances, in reference to the in lication, amount to o 
sugw-coated pill. [Treacle in the Longue is an indicat.on signifying 
administration of nauseous pills to a cow and horse, disguised in 
treacle, So does a sugar-coated pill, hence it has been used for 
treacle in the tongue] Their purport is not to ascertain such effect, 
Iu his Sutras, Vyas has sought to establish whit we have just been 
saying, so that a person acquainted with them may abstain from all 
works, As the thread net prevented the entrance of flowers into the 
thoras by enveloping those trees which bore them, in the foregoing 
example, so by Vyas Sutras, a person is obstructed from having re- 
course to actions with a motive vf enjoying their fruits in this, or the 
next life. Therefore the resemblance to 9 net is mentioned. 
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. Another's pupil takes prolection of « gencrous minded Cura, 
With hands clasped aud head bent ab his feet, ho asks: 
Oh Bhagyan ! Whoam I? Is the world created or ovoluted ? 
What is the source of eniaucipated, lot mo know then, 
besides actions and devotions, 

Bhagvan! Who am J? Whether my Self is the body, or different 
from it ? Iam aman and havea body, both those I know. I have 
my doubts on the subject. If you say my Self to be different hom the 
physical body, then am I an agent (instrument) or actionless ? If the 
latter, am I a subject of all bodies collectively or of several 
distributively ? The first part of the question has this purport. 
Then again what is the source of creation? Is it created or 
evoluted? If it has a creator whethor such agent is a Siva ov 
Iswara? If Iswara be its author, whether he is limited in one 

+ xegion, or all-pervading? Ifhe is all-pervading, then, as Jiva ix 
different from the all-pervading ethor, so is he different from Iswara, 
or whether the two Iswara and Jivu ave one. Whether tho sourea 
of emancipation .is knowledge or works ; or devotional exercises, or 
both? If both, ‘actions’ will bo equal either to knowlelyo or 


devotional oxorcises. 
To this the Guru replies :— 


: Evorlasting, intelligence, and Bliss, axt (hou, 
One with Brahma, unborn and nnassociated. 


The first question which the pupil had asked is now being replied 
to, “Thow art eternal, intelligence and Bliss” ; now such an expres- 
sion will signify a difference with the physical body, for that is (Asut) 
‘not being’ [and open to destruction], It is insentient and m’sorable 
and not an agent. For an agont isone who has recourse to actions for 
the destruction of misery aud acquirement of happiness ; but in 
reference to your self, there is no misery (Self cannot bo alfecled } 
it); hence there is no agent to destroy or remove it by pattoeniig 
actions, Thus then your self is blissfull and it is equally true ix 
connection with’ the acquirement of happiness. For as he is blissful] 
he cannot have any necessity for ils acquisilion, for which, ho is not an 
agent for good works though he is recognized in that way, in the 
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gross nnd subtle bodies, Thus then Self is neither an agent, nor 
an instrument for good and bad works; nor is he liable to enjoy or 
suffer their results, happiness and misery, but he is the witness in the 
gross and subtle body; honce he ig one and not many, If self 
were an’ agent, necessarily he must be more than one; for happi- 
ness or misery felt by one individual, does not so affect the rest 
of human kind, but ingtead, we find some to be happy, while others 
are miserable, thereforo the number of agents are many; but 
since self is not an agent, he is therefore one. Thongh Sankhya does 
not admi¢ tho agency of self, yet he recognizes the number of selves 
to be many. But this is an extremely antagonistic view, for he says, 
when the three nttributes are in an exact equipoise, it is called 
Pradhan or Prakriti, and not change or modification Vikriti , now 
modification is a transformed product of Prakrité, which is the 
natural source of Mahatatwa, honce it is Matter [Prakritt]; andas - 
it is unereated, it is thercfore changeless. 

Now Mahatatwa, Ugoism, and the five Tanmatras ave there- 
fore called the transformed products or modifications of Matter ;* each 
of the preceeding one is a material cause of the subsequent product, 
for the productive cause of a resultis callod Prakriti, Tho Tan- 
matras me the material cnuse of the elements, hence those seven are 
modifications of Prabriti, as ave also the five elements, five actiye 
organs, five sonsory organs and tho mind, These sixteon are nob 
Prakriti; moreover Matter and Spirit are not modifications of one 
another. Because the cause of 4 thing is called Prakriti, and its 
product (Vikriét) modification, But as the (Purusha) Spirit is not 
a cause of any thing, therfore Ho is not one with Prabrité ; and as He 
is neither am offect nor product, he is therefore not Vébritt. Thus 
then ho js unassociated, We have therefore twentyfive (Zatwas) 





#o onnblo our readers to havo a correct view of Evolution we should 
tefor to the Introductory Mamoir in Dhole's Vedantasara, where tho whole 
2 ‘gubjeot has been carefully explained. In this place wo tan produce only 
Fhé.classification, but in this connection itis proper to any that what the 
" puthors monns is this :—Tho Muhatatwa gavo birth to egoiam. Egoism tow 
‘the Zénmairas and go on. 
Bd 
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: e 
entities or substances in the Saykhya Philosophy; which docs not 
acknowledge an Iswara, or Personal Crentér for the causation of the 


universe, % 
Prakriti requives no help, but is alone its sole cause k = Ib 
likewsse acts as an excitor foy inducing men either to onjoy happi- 


ness or misery, or attain emancipation, Spirit is quite unconnected, 





* Prior to the evolution of the world, matter was in a passive condition 
it could then produce nothing till acted upon by the influence of its spirit 
or better still, force, It is impossible to conocive thaé condition now, what 
wenow have experience of, is matter in its highost stato of activity or 
mattor and force. The instrumentality of the spirit in evolution doponds 
only in inducing change, it disturbs the equipoise, the threa Gunas or 
forces which matter is endowed with, loso thoi opuilibrium and go on 
producing the phenomena we know as natural laws, But the vory tom 
slaw is misnomer, inasmuch as it presupposes a law-giver, Thin is 
all vory elaborately cleared out, which it is impossidle to oondonse into 
the compass of a note, ‘and which tho reader may find in the Introduce 
tory Memoir attached to Dhole’s Veduniasara. 


Now for the classification— 


Lo Prakriti Primordial cosmic matter, 
2 Prakriti, Viloita 1 Viswa 
6 Mather { in a condition 2 Ahamtatwa 
‘ 4 
of ohange 8 Fiery ) 
4 Augmous }Subtile 
. ‘ 5 Earthy and ) Atoms 
6 Acrial 


8 Niravichinna Vikruti : 
Only change Hleven organs of sense and action and 


the five gross clomenta, 
4 Anwaya Sarupa 
Noither matter nor change... Adma (the 7th Principle). 
Prakriti alone oan do nothing, The undifferentiated cosmic con 
dition of matter is onlled Prakriti, The oontnot of the Purush a Spirit, 
Self or dda) induces a change which disturbs the equilibrium of its three 
forces, or qualities or Gunas and then evolution begins, 
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Prakvité procures enjoyment by being transformed or modified into 
material prosperity, and by intellect it is furbher subjected to a 
change which is called discrimination, This is also called emanei- 
pation, This is another of the means by which enjoyment is 
derived. ‘ : 

Literally the Spirit or Self is unconditioned and unassociated 
and can therefore have no concern either with enjoyments or eman- 
cipation, but their knowledge, pleasure and pain, the passions, auger 
and the rest, ave all modifications of intellect, which for the 
Atma, acquires discrimination, or not: the attribution of bon- 
dage and emancipation to Self is not true to those who have 
discrimination in their intellect, but to them who have it not, the 
attribution of enjoyment to Self turns him into an agent according 
to Sunkhya. But in its trae beuing Self is nob an agent (Buddhi) 
intellect is the agent. ‘Discrimination’ is to know intellect as some- 
thing different from Self. The absence of such knowledge is called 
indiscrimination. For these reasons Sunkhya calls the Atma uncon- 
ditioned, un-related, or un-associted ; and pleasure and happiness are 
merely modifications of intellect, so that they ave the properties of 
Buddhi, Self is wot one, but as many as there are individuals, each 
person having separate Self. Now this statement is very much 
opposed to reason (or what the Vedas say). For, 

If pleasuro and pain were the attributes of Self, then as each 
individual is affected quite separately from the rest, ono may be in 
grief whilo his brother or neighbour is in the height of felicity, and 
as that distinction is created by the body, consequently Self is divi- 
ded into as many, as thore aro bodies, But sinco pleasure and pain 
ave not the attributes of Self, but they belong to intelloct whose 
properties they aro, consequently their distinct porception separately 
hy men will create only a division of Buddhd intellect aud not of Self, 

As tho one pervading ether is recognized severally on account of 
a differenco of 1ts associates, by one wanting in proper discrimination 
af the associate and ether—who knows them to be distinct though 
they are one—so the attribution to one pervading Atma of proper- 
ties belonging to several intellects, shews an absence of discrimina- 
tion in the porson who so regards it. Sunkhyq ought to admit 
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what we have just said, and not to content with saying “ Self is un- 
conditioned, and divisible” Tur divisibility reduces him to the 
position of many, and then the first admission is rendered finitless 
by the second, Moreover to divide the Self and regard him as 
many, according to his bondage in some, or emancipation in others, is 
clearly untenable, for unloss the Atma, be subject to, or included in, 
bondage atid emancipation, his division cannot be maintained ; and 
as that attribution of bondage and emancipation to Self proceeds 
only from want of discrimination in the intellect; and as according 
to the Sankhyakar, they ave the properties of the intellect only, 
therefore to regard the Atmaas divided into many and nos one 
whole, 1s opposed to reason and sense, Then again what proceeds 
from ‘indiscrimination’ is false, as a snake in vope, This is 
removed by discrimination (and knowledge.) From indiscrimination 
in the intellect, Self is regarded to be subject to bondage, but 
‘discrimination removes such erroneous notions, honce bondago 
is unreal. In the same way, his cmancipation is unreal too, 
One who is subject to bondage can be said, to have a desive for 
release ; therefore bondage and emancipation must be equally true 
at the same time; that is lo say, where thore ia bondage, there mnab 
emancipation ever be real, But asin regard 1o Self, bondngo is 
unreal, so must emancipation ba like-wiso. In this way bondage 
and emancipation which ore unreal, can be shown like the othor, to 
apply to one Self; and to divide him into many according to the 
division of bondage, and emancipation cannot be a rousonable deduc- 
tion ; henge the Sankhya viow of the Atma is unsound, and illogical, 
The Natyatkes also admit a similar division of tho Atma, for which 
this doctrine must be alike unsound and illogical, They say, happi- 
ness and misery, knowledge, envy, desire, endeavour, virtue and vioo, 
concoptions of knowledge, numbor, proportion, separation, addition, 
and division ara the fourteon qualities of tho individuated Solf 
They are his subjects. Zswar has cight qualitios viz., number, pro- 
portion or measure, soparation or distinction, addition, division, 
knowledge, desire, and endeavour. But then :—tho difference is this: 
Iswar’s knowledge, desire and endeavour are oleimal, while the in- 
dividual’s are manifold, and transient, Iswar is all-pervading and 
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etemal, while the individual is manifold, completely pervading and 
eternal, and his knowledge is short in duration ; so that when the 
quality of knowledge is present, then only the individual, intelligence 
is manifested, and when the first is destroyed, he is reduced to insen- 
tiency. Like the Jiva and Iswar, void ¢Akas), time, quaters, and 
mind are eteinal, 

Moreover, the subtle atoms (Paramanw) of earth, water, fire, 
and air ave eternal, A Paramanw is an atom, It is the sixth part 
of the subtle dust perceived in a ray of sunbeam, ‘ 

Atoms are eternal like the Atma. There are other substances 
besides what have been mentioned, which are considered by the 
followers of Goutma to be eternal, as for instance, caste, species ete., 
but as they are all opposed to the conclusions of the Vedus. An 
enquirer after truth, can have no necessity for them, hence I will 
desist from their further discussion, “I am a mau” “Tama 
Brahman’ ave expressions that cloarly fix Selfin the physical body, —-> 
a delusion and mistake—exciting anger and.envy, which in turn pro- 
duce an inclination for good and bad works, that lead to the enjoy- 
ment of happiness, or suffering of misery by being connected with 
a physical body. Thus thon we find here, that a mistaken kuow- 
ledge is the source, which procures for the dima un objective exis- 
tence, . 

This mistaken knowledge is removeable by a knowledge of tho 
true nature of things,* Self is quite a distinct entity from all other 
substances, a body and the rest. ‘T'o ascertain this by knowledge is 
called Zatwa Jnanai. Now such kvowledge removes the mistake of 
attributing or confounding the physical body with the Aéma, as in 
the expression “Lam a Brahman,” “Tama man.” With the removal 
of mistake or delusion, anger and spite are destroyed; in their 
absence, inclination for merits and demerits cease to excite a person, 
Where there is no inclination, there can ba no connection with a 
body—no more birth —to enjoy or suffer hereafter, but the cousum- 
mation of actions already begun, cease only with tho destruction of 
their effects by enjoyment, From o want of bodily convection 
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twenty one [sorts of] miseries are destroyed; and destruction of 
misory is another name for emancipation in Vyaya, ; 

They are :—the body ; car, oye, skin, Longue, nose and mind, con- 
slituting the six organs, six subjects of Lhoso o1gans ; and their kuow- 
ledge which is another six; togethor with happiness and misery. 
They are the parent of misery, hence aro called miserics, Thon 
again, after destroying the happiness derived from a xosidonce in 
heaven, or another equally desirable abode, they bring on misery by 
producing fear, for which also, they are callod miseries, Though 
accordmg to Nyaya the ears and mind are regarded eternal, and 
therefore not liable to destruction ; but tho way in which they cause 
misery, is open to if. By producing a knowlodge of things, they 
cause misery, But in the timo of emancipation, neither the cars 
nor the mind do produce that knowledge of substance ; because the 
ether situated inside the aural cavity—the site of hearing—is the 
“organ of heaving, and as the ear is absent during emancipation, the 
ether just mentioned—tho virtnal organ—must aliko be absent, 
Tlowever in the absence of the site of hearing, uo knowledge is 
to follow, houce the parent of knowledge, tho ear or something else 
resembling it, is the cause of misery; and that is open to 
destruction. 

Knowledge follows from a connection of the mind with the Admea, 
and this connection, according to Lhe Mywyc, is either duo to the 
action of one or both of them, Asa hawk alights on a tree by ila 
own action, and as two ramsin ao fight ave moved by both their 
actions, sq in the Lord that is self, thore cau bo no action hy 
contact. Moreover, during the time of emancipation, as there can 
be no action present in the mind, therefore tho mind which is ° 
endowed with the faculty of connection is then said to bo absent. 
Then again, the connection of the mind is callod the source of 
knowledge by some ; bub the contact of the Aému is not so called. 
In the state of profound slumber, the mind enters the vessel Purifa; 
it has no: connection with tho skin, Kouce there can be no 
knowledge then, According to them, the mind itself, for ils cloxs 
connection with the skin, aud for ils being the somee of misery by 
knowledge, is misery, But independently of such connection it is 
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not. Duaiing emancipation the sensation of touch is destroyed ; 
hence there can be no covnection then, for which there can be 
no knowledge in it, The mind remains in the period of emancipa- 
tion, but that sense of touch, which is the paront of knowledge or 
consctous perception of misery by its coitact, or connection with the 
mind, is destroyed, and with this dostiuction of contact, it is itself 
destroyed. 

In this way, during emancipation, for his difference with the 
Supreme Self, devoid of misery, the pervasive Atma is reduced to 
insentiency, and continues so. Because the quality of intelligence 
in the Atma is like light, aud discovers every thing; but in the in- 
dividual, all perceptions are derived from the senses, for which they 
are transient; and during emancipation the consciousness produced 
by the organs of sensation is all destroyed, hence without the power 
of discovering, but like an 1nsentient substance, the Atma continues 
to remain during emnacipation, This is the conclusion of the’ 
Naiyaikas, They further assert that, the Atma is subject to grief 
and happiness, bondage or emancipation, in the manner above 
referred, hence he is manifold, and completely pervasive ; now by 
pervasion they mean to sigmify the indication of his presence every 
whore, or of a connection, with the smallest substances, Want of 
similarity and dissimilarity, or the inherent distinctions, do not cons- 
titute the indications of pervasion. Because they say, the Aima is 
without features, shape, and form, hence he cannot be the subject 
of inherent or individual distinctions; but the distinctions erated 
by isomorphism and disomorphism are not wanting in him, that is 
to say another Atma is simular to him.* 





* Tho threo expletives ‘one’ ‘secondless,’ and ‘existence,’ aro used to 
differentiate It (Parapranma) from bodies similar and dissimilar, That is 
to sny, as a tree has its brances, leaves, flowers, and fruits, diftoring from 
each other, a leaf resembles not a flower, nor does a flower its fruit, nor 
either a branch, thus constiluting its distinguishing individuality or its 
segregate units, for though the tree is one, yet it has its * sompesi to units 
different ; and such a tree is recognized from another of a different class 
by its family characteristics, a difference in its leaf, flower, growth, bark 
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Moreover, he is different from other subsbances a3 a jar ote, 
(distinction created by dissimilarity with other objects), therefore, 
an absence of the characterising traits of individuality, similarity, 
and dissimilarity does not constitute tho indications of pervasion, but 
such indication is comprised in the contact or connoclion with all 
other substances, Now on this subject doubts aro apt to arise 
that like self, ether, time and quarters aro also vogarded aq 
pervading, according to the doctrine set up by the Nutyatkas; and 
as atoms ave subtle and formless, hence there can be no connection 
with thom, and porvasive substances; because, if these atoms were 
formed bodies, then betweon them and Self, there can be said 
to exist a connection; they are formless, and very subtle—no 
connection can take placo between thom, and an all-pervading 
entity in the samo place—Bocause that place ig filled by 
the connection of one substance, other substances cannot again , 
‘ereate a connection (from want of -place), honce tho pervasion 
of diverse substances is quite unmaintainable ; bub pervasion of one 
substance is alone tenable. Such an exprossion is absurd, In the 
connection of a formed substance there is an impediment to tho con- 
nection of another substance ; agin the contack or connection of 
hand with a portion of the earth, tho fees cannot have any connection 
with the same spot of carbh, but there can be no obstruction for a 
formless body to be so brought in contact, therefore such obstruction 
cannes mean to include all substances ; this is ovident onough, ag in 
the contact of ether in the region of a jar, thero is connection of 
time and quarters too, and if the region of any jar bo external to 





and stone (its family characteristics ;)—and as it is oasily known from ‘" 
other things as stone cto, it has tharofore a third charaotoriatio, which 
serves to distinguish it from bodios dissimilar, (‘This may bo tormod con- 
trast). , 

So in the case of tho secondless Roality, no such apprehension needs be 
entertained as to the presence of the throo aforesaid charactorising 
Dhole's Panchadagt p. 20, 

The words ‘inherent’ ‘isomorphio’ and ‘disomorphio’ rofor to tho 
ohavactoristios of individuality, similarity, and dissimilaril x ; 
plained in tho illustration above quoted. ; 
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ether, time and quarters, there can be no connection ix that place 

of ethor, time and quarters; but there is no such external region ; 

on thé other hand, all the regions occupied by substances have 

a copnection with ether, time, and quarters; similarly in connection 

with atoms it can be said, that in the region of atoms, there is con- 
nection with them and different formless substances, and there is 

no fault in such an assertion. Hence Self is manifold, and com-. 
pletely pervading, and is the medium of connection of all substances 

with each other. But this inference of Nyaya is not correct. 

Because if Self be admitted to be manifold and all-pervading, then 

a connection of all Selves in all bodies must also be admitted; so 

that it sill be impossible to ascertain whose body is which, but each 

Self must have all the bodies. It cannot be said that each Self 
has his individual body—the one produced as a result of actions,— 


. because, previous to the agency of the body to produce actions, there 


existed the connection of all Selves, so that actions necessarily will be” 
connected with all Selves, and not one Self, Then again, if it 
be said, Self has a body in connection with the mind, and the 
mind is his body; it cannot stand, inasmuch as the mind has a 
similay connection with all Selves like the body, and it is impossible 
to ascertain, which mind is the body of a particular Self; but for all 
Selves all mind will be necessary, In the samo way, the organs will 
also be the subjects of all Selves. In reference to all external objects, 
to say, ‘this is mine’ ‘that anothor his’ and similar other expressions 
in gommon use with men to express their connection with individual 
bodies, will be entirely done away with, and all bodies belonging to 
all Selves will necessarily come in practical use ; likewise all external 
objects must be attributed to all Selves instead of that one to whom 
they belong severally. Further, if it be said that a body with which 
the Atma is connected by the establishment of a relation with the 
intellect, so as to indicate such body by the epithets ‘T’ and ‘mine’ 
‘that body is his, then the reply is that ‘I’ and ‘mine’ (pereeptions of 
the intellect) are one, and cannot include all souls, byt they are one 
properly or faculty, and are equally present in their own subjects, 
That is to say, it is impossible for ‘I’ to remain, when there is uo 
‘mine’ and vice versa. Therefore the Atm has only one body, and 
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that body's relative (corresp nding) mind, organs of senses and 
external objects ave his, ‘his docs not preclude an admission of 
several Aémas, having pervasion for one of his properties, It is im~ 
possible to say 80, because if the consciousness of T can only affect 
one Self in one region, yet from the Naiyaika doctrine this deduction 
cannot be formed, but that all selves must havo the perception of 
‘T in one. place. For knowledge is anolhor namo for Buddhix 
(intellect) in Myaya, and this knowledge can only proceed from a 
connection of the mind with Self, and such a connection with the 
mind all Aémas have ; consequently as cach individual Atma has a 
consciousness of ‘I’ by his connection with the mind, so in one place 
(i.e, in one body) all Aémas ought to havea similar porcoption of 
‘I’ If the reply to the question bo, that thero is a connoction 
between the mind and all Aémas, but where the source of conscious+ 
ness in an Atma isinvisible (Adrishta), there only the perception, 

“of I’ follows; yet we maintain that the perception ought to affock 
all Atmas, and not one. Tor, with the admission of the manifoldness 
and pervasion of Aéma, it must necessmily follow that the good 
and bad actions of one individual body, miusb oqually affeot the 
manifold Aémas situated in it, in an invisiblo way ; honce the prosonee 
of happiness or misery in ona body mist oqually bo known and folt 
by all, for the Admas are manifold, and are all residents of the same 
place and have the property of per'vasion, as we had occasion to say 
in previous part of the prosent treatise, hus then wo find thas 
what the Vatyatkas assert aboub tho Atma being manifold, and 
pervading, and agent is not correct, 

According to our (Vedanta) Sidhanta, the internal organ js an 
agent, it is manifold, and neither pervading, nor atomic, bul equal , 
(to the body in size); like the light of a lamp it, can gain accoss 
in large bodies, and then discover them by expansion, whilo in 
smaller bodies it contracts, as has heen explained by Madhusudan 
Swami in his work styled the Sidhanta Bindu.’ The internal organ, 











.  *Ihave used consciousness, porooption ate., for Buddid which ig ins 
tollect in the Vedanta, but knowledge in Wyaya, 
Tt Literally it means a drop, a circle or zero, 
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hy its connection with its own body, becomes the enjoyer or agent, 
But tho pervasion of the internal organ is of that nature, as neces- 
savily to indicate, that it is eapablo of enjoying, or suffering from its 
eat in one body, all that goes on in the collective totality of bodies, 
either in the shape of happiness or thatfof misery; hence there is 
no fault in saying it to be possessed of pervasion, (The pervasion 
of the internal organ is medium sized, it can expand and contract, 
and thus gain access in a large as well a small body to discover it). 
If the internal organ be regarded as atomic in size, it musb have 
® definite place to reside inside the body, which is clearly im- 
possible, inasmuch as when a thorn pierces the fleshy pats of 
tho head and feet at one time, pain is felt simultancously in both 
the parts: this should not be, if it were an atom confined in one part 
of the body, there only pain should be perceived, and not elsewhere, 
—in a part distant from it, and where it is not situated as in the 
present instance, But since we find the contrary to be true, wo 
therefore hold that it is not an atom, but equal in size to the body, 
for which, wherever there is pain, it is instantly felt, What is 
neither an atom, nor pervading is called medium sized, 

A new sect of the Vatyailas say, Self is mamfold, he is an agent 
ox instrument for enjoying, but is not pervading, hence he is not 
mixed with enjoyments of other bodies; and as he is not an atom, 
there can be no impossibility for him to feel pain in two (different) 
parts of the body simultaneously, But as the intergal organ is 
regarded in the Vedanta to be medium sized, so is the Aéma medium 
sized too, having fourteen qualities, This even is notcomect, or, 

_ if the Aéma were to have the properties of contractility and 
expansivencss, then like the light of a lamp, ho will be reduced to 
the condition of, and subjected to change, and open to destruction ; 
thus rendering the Shastras, which deal on Emancipation, and their 
‘means’ perfectly useless. And if such contraction and oxpansion are 
not attributed to him, ib is impossible to ascertain, which body 
he actually resembles in size. If i be said that he resembles the 
human body, in size, then when ho occupies the body of an elephant, 

“he will be unable completely to fill it up, so that the part un- 

occupied by him shall feel no pain, when hurt. Ifyou say that be . 
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resembles an clephat in size, be shall nob bo able completely 
to fill up the body of an animal larger in size than an olephant, and 
the unoccupied part shall have no perception of pain ; then, again, 
as all bodios ave large in a scalo of comparativo gradation, and 
there is not that which ig thé lavgost of all, you cannot say thal Lho 
Atma resembles the largest body in size. Now tho body of Virat is 
largest of all, and as that jneludes all bodics, therefore, an ad- 
mission of the Aéma’s equality in size with the body of Virat, will 
render it necessary for that Adma’s connection with collective aggre- 
gate of Aimas occupying the collective totality of bodics comprised 
in the Virat’s body, but such an inference has already beon 
determined to be faulty. Then again, the rulo is, « medium sized 
body (substance) is open to destruction, and is non-oternal like the 
physical body, so that Self will also be non-clernal, And as wo 
hold the destruction of the internal organ to be caused only by 
knowladge, hence it is non-eternal, therefore to say that it is medium 
sized is not open to any objection ; in this manner the doctrino of the 
novel School of Tarkikas is incorrect, 

Moreover, those who assert Solf is manifold and atomic, say what 
is faulty and objectionable, Bocause if self wero a doer, an agont or 
instanment, thon the objections already cited, when the atomic 
view was discussed will equally be applicable hero; aud if he is nob 
admitted as an agent, thon tho necessity for his manifoldnoss will 
be entirely done away with. If he is considered secondloss, ono, 
pervading in all bodies, unconditioned, unassociated, that indeed is 
tho proper way of regarding Self; but then tho non-admission of his 
agent-ship, or instrumentality as a doer ete, will cause him to 
abandon his own Sidhanta, Tor the expounders of tho atoinic viow 
say, knowledge, virtue and vico, happiness and misery, ote, elo, are 
so many faculties belonging to the Aéma, so that if he resomblos an 
atom in sizo, it is impossible for him to occupy all parts of tho body, 
and the parts that are unoccupiod by him, will havo no pereapbion 
of pain, when injured, liko a doad-body, Thon again, if ib bo said 
the Atma, may be placed in one region of tho body, bub liko the 
diffusibuity of musk his knowledge is scattored in all parts of 
the body, so that in the matter of all parts of the body, the 
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conformable aud adverse relations produce that experience of pain, 
But this is open to objection, For the rule is, 9 substance 
having a propeity, oceupying a region can only fill its province with 
that quality, and quality does not reside outside, but inside 
the substance which has that property. * [As for instance the scent 
of the rose is situated in the flower, and not outside of it, in the 
stalk, stem, or its branches ete, similarly the scent of a rose will 
diffuse in the place where it is kept, in » room, a flower-pot etc., and 
not outside in the court-yard, or ia the house of a second person], 
As for instance, outside of a jar its form is not present, so knowledge 
cannot reside outside of the Atma, Moreover, wherever the subtle 
atoms of musk are diffused, there its peculiar smell is sure to be felt, 
though the particles of the musk so diffused are not visible, hence it 
cannot be muintained that the Atma is an atom. 

In some part of the Sruti, where the Atma is desctibed as finer 
than an atom, or the atom of an atom, it simply means that as the 
finest particle of a substance or its atom cannot be seen by a short+ 
sighted person, so one who is deprived of knowledge, can have no 
consciousness of the Atma, hence it is said to be equal to an atom, 
The Sruti does nob mean to convey tho idea of his resemblance 
to au atom, or that he is an atom virtually, for the Vedas have in 
many places explained the pervasion of the Atma Thus then 
he is not an atom. In this way it is impossible to maintain either 
the pervasion, medium size, atomic or manifoldness of Self. To 
conclude then, there is one porvasion, that is the Atma; and if virtue 
and vice, happiness and misery, bondage and emanéipation, are 
regatded as his subjects, and they belong to him, practically 
the perception or presence of happiness, in some and misery 
in others, or that one man is subjected to the bondage of re-birth 
while another is freed, will cease, TJence virtuo and the resb 
belong to intellect, Though it can be said, as intellect is inscntient 
consequently the perception of happiness and the rest cannot 
naturally belong to it, yet this has been said only to, point out em- 
phatically that virtue and tho rest do not belong to the Aéma 
but to the intellect, whose faculties they are, Such an assertion 
dows not amount to an admission that intellect along with its 
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e 
properties or faculties, (happiness and the rest) are all comprised 
in Self. 

“When a substance is substituted for, or orroncously attributed 
to another, that does not forma true condition of an object, 43 8 
snake in a rope; here no real snake is present, In the samo way, 
neither Buddhé nor happiness and the rest aro presont in Self, 
Moreover, » substituted substance can nevor bo tho vehiclo of 
another substance, hence intellect cannot be the vehi¢lo of happiness 
etc, But ignorance is substituted for pure intelligence, and the 
internal organ is similarly transferred to the associate of ignorance, 
while to the associate of that organ, virlue and vice, happiness 
and misery, bondage and emancipation’ are érroncously attributed, 
Thus then, the situation of virtue and the rest in Solf is the asso- 
ciate of the internal organ, for which, they are callod its faculties, 
It is absurd to speak of virtue and the rest, with which the in- 
ternal function is endowed, its subjects—an attribution due to 
exror,—-For the subject is formed with the predicate, and if 
the internal organ be regarded as a predicate of the A’ma—tha. 
site of virtue and vice etc,—it will also be reduced lo 9 
conditional similarity, and be a seat for virtue and vico, happinesg 
and misery, bondage and emancipation. But this is clearly im- 
possible. For an noreal substance cannot abide in a place, conse~ 
quently the internal organ is not the predicate for tho erronoous 
attribution of virtue ete, to Self, but it is an associate. Now it 
iy the nablure of an associate to discover a thing, placed in the 
same region with it, while it remains distineb;* while the predicate 
has the faculty of discovering an object along with itsolf, when 
such objech is situated in the same spot wilh it, One having 
distinctive property is called the subject of a predicate Thar 
which forms the associate is called associatod, Therefore, when 





* ‘Tatashe’ ia that property which is distinct from tho nature of 
a thing, yet is the faoulty by which it is known. i 

t ‘Visheshana’ is a predicate, an adjeotive, atlribute cto., ‘Visheshya’ 
is the subject oy object of the predicate, noun, name, Both avo derived 
from the roots ‘ Vi’ before ‘ Shish’ to distinguish by attribules, 
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virtue and vico ete, are erroneously attribuicd lo the internal 
organ as ils distinguishing propertios, the intelligence of the 
parts occupied by the internal organ together with that organ, 
(the two) abide in the attribution, and tho organ itself is substi 
tuted, Here there can be no occypation, For this purpose, 
virtue and the rest ave said to be substituted in the associated 
internal organ; so that in the local intelligenco of regions occupied 
by the internal organ alone resides the occupancy and not in the 
organ itself, is an expression that can be allowed. In the same 
way, the internal organ is substituted for associated ignorance, and 
not in the distiguishing properties (or subject of the predicate) of 
ignorance. In this manner, the substitutes, virtue etc, have their 
site in Self, and the internal organ is the associate of that occupa- 
tion, where such erroneous attribution is transferred or substituted, 
for which they are said to be the factilties or attributes of the 
intellect; and both the intornal organ and Self are, from indis- 
crimation, regarded as their subjects, for which the subject of the 
internal organ—the abiding intelligence, demonstrator or Pramata is 
said to have them for its properties, No matter whethor they are 
the propertics of the internal organ, or of its subjective attribute 
(Pramata), or like a snake in achord, or objects created in a 
dream, like the blue etherial town of a Gandharba, they can never 
belong to Self as his attributes, Though they are erroncously 
transferred on the Aéma, yet when an object is transferred thus, 
ib does nob truly constitute that substance. Now a transfer or 
substitution is a creation of fancy or imagination, consequently 
Self who is pervading and devoid of anger, spite, virtue, and vice, 
happiness and misery, bondage and emancipation is ‘real’ What 
is destroyed by knowledge is called ‘unreal’ What can never 
be destroyed in any period of timo (waking, dveaming and 
profound slumber) is called ‘real, and ‘oxistence’ or ‘being’ (Sat). Now 
the site of destruction for all objects is Self, so that if he were to 
be destroyed, then they must have another site wherein to resi 
[or merge]. Because they cannot rest on ‘nothing’ or void (in 
vaccuo). Hence if self were also destroyed along with the rest, 
they must have a resting place, and that another ad injinitwm, thus 
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it will create the defeot knoWwn by the name of Ancvasta or carrying 
an argument ad dnjinétum, Moreover, it may be asked in reply to 
those who hold destruction of Self, whothor any body has ever 
an experience of such destruction, or not? If tho reply be in the 
affirmative, then it is an impossibility; for he who is to experience 
it, is the Atma; and to experience his Self-destruction will be similar 
to the sight of having one’s head beheaded,—and he saw ibs hence 
it is impossible to experience the destruction of ono-sclf, and if 
never takes place. Then again if it be asserted, destruction 
of Self does take place, but it. is not experienced by any ono; 
it will establish his non-destruction, because what is never ex- 
perienced by any one amounts to what is conveyed by the oxpression 
“A sterile woman's son.” Thus then the Atma is never destroyed, 
but is ever existent and intelligence. Knowledge, rosombling light 
in its power of discovery, is called intelligence (Chit), If tho fact 
were otherwise, aud Self had no power of discovery, the insen~ 
tient world would never be discovered, The internal organ and the 
senses cannot be credited with powers of discovory; for thoy aro 
finite, hence products. Substances that are finite are results, or 
actions, as for instance a jar; and as the internal and sensory organs 
are also finite, they are theroforo resulting products or dorivative 
-actions, Now ‘ finite’ are those which are destroyed by time and 
place, and ‘actions’ or ‘resulting products’ ave those which are insontiont 
[inanimate ?] Hence the internal and sensory organs have no power 
of discovery, for they aye actions, consequently tho discoveror of all 
things, Self, is light-like or solf-illuminated, If it be said, solf has 
no power of discovery, but is insentiont, and that for the facully of 
Knowledge, which is his quality, he discerns all objects, it may bo 
asked, Whether such quality of knowledge which self has, is ctornal 
or transient? If the formor, then that will establish self to bo know- 
ledge itself. .For the rule is, what is difforent from self is tvan- 
sient; and if knowledge be regarded as a distinct substance from 
self, it will be non-etornal, so that to speak of knowledge ag 
eternal, and yet to say it distinct from self will be clearly 
absurd, as that will imply the prosonco of antagonistic proportics, 
34 
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—of eternal and non-eternal duration” co-existing in the samo 
substance ; if the latter (knowledge is transient) then it will virtually 
be reduced to the condition of the jar and other objects; it will be 
insentient, and devoid of intelhgence. When a thing is non-eternal, 
jt is always insentient, hence it cannot be said, thab knowledge 
is non-oternal; it is on the other hand ‘eternal, and in the matter of 
that, resembles the Aéme ; besides such a consideration, will make the 
Atma sometimes conscious and at othor times unconscious, so that 
consciousness or knowledge will be something distinct from him ; 
on the other hand by regarding knowledge as eternal, the distinction 
of a separate entity is removed. ‘The quality of a substance may or 
may not be present in it: as for instance, the yellow or blue colour 
of a thing may or may not be present all along [it may bo removed 
by washing, or it appears afterwards in a subsequent stage of deve~ 
lopment as in flowers and fruits] hence a quality is of short duration 
ie, transient, while knowledge for its eternal duration, is not 
transiont. Therefore its resemblance with Self is complete, It cannot 
be said, that knowledge is non-eternal and derived by the sonses or 
the internal organ, For we find in the state of profound slumber, the 
senses etc, aye inactive and at rest, and do not carry on their respec- 
tive functions, yet there is a conscious perception of happinoss as 
evinced by the experience of a person on waking “I was sleeping 
happily, I knew nothing then.” This should not be, if there were no 
happiness present along with such sleep, and he ought not to remom- 
ber it, An unknown thing never cosses the memory, consequently 
the perception of happiness in profound slumber must be taken for 
an act of remembrance due to the actual perception of such happiness, 
without any connection with the organs, sensory o internal ; for, they 
were at rest, inactive and doing nothing. Hence knowledgo is oternal, 
Self never exisis without knowledge, hence they are ono: as for ins- 
tance, fire never continues without heat, so that heat is identical 
with fire, similarly knowledge is identical with Solf. What is tran- 
sitory in duration is alwaysa quality, but- as heat and knowledge 
are not transitory, therefore they are not qualities of, but idontical 
with fire and self. Now when a thing may or may not be present, 
it is called transient or transitory, The function of the intornal 
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organ is subject td birtheand death, not so is knowledge, Know- 
ledge which resembles Self is not a cause of particular practice, 
but either knowledge with function, or knowledgo domineering ovor 
function is the cause of practice. So says the Avacheda vadi. 

The supporters of the reflex theory (Avisvadt) hold rofloc- 
tion of intelligence with the function, for practical purposes; cithor 
by the reflex or by direct function [which is incorrect]. Knowledge 
identically the same with Self is the means by which practically 
all things are done and never otherwise. Thus then the all-discoverer, 
knowledge, is Self, Therefore, as a discoverer of all things, he is 
called (Chit) intelligence and bliss. If there be no blissfulness in 
self, there will be no conscious porception of happiness in con- 
nection with a subject. Happiness docs not actually oxish in a 
subject, wealth, ete, (this has already beon mentioned), If such 
were a fact, then all would have equally felt it, but we do not find that 
to be the case, inasmuch as the same thing may produce happinoss 
in one and pain in another, As for instance, from the touch of firo, 
insects and from the sight of a he-snake and lion,a she-snakoand lioness, 
axe respectively delighted, but the touch of tho same fire or the sight of 
the deadly snake and lion gives pain to others, which should nos be, It 
will simply be an anomaly, if happinoss were connected with any subject, 
According to the Sidhanta, the conclusion is, whon a firo-insect is 
actuated with a desive of touching fire, it can derive no pleasure, ag 
the intellect is not then in acondition of steadiness, but is rather fickle 
and changeable; by the relative connection of firo, that desire isromoved 
for a short time, when the intollect losos its fickloness and comes to 
realize the perception of happiness; othor persons havo no dosira 
for fie, but’ are desivous of other objects, which desire is not romoy- 
ed by the relative connection with fire, consequently tho unsteady 
internal organ has no perception of felicity from tho connection 
with fire, 

But in connection with this subject it may bo argued, tho 
function of the internal organ in tho shapo of desire coases when tho 
object of that desire is fulfilled, and as thee is no instrumental 
cause for another function, it cannot originate, and without a 
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function there is no perception of actual felicity, therefore happi- 
ness must necessarily be present in a subject. But this is quite 
untenable; for though the function of the internal organ in the 
shape of desire is wanting, and oven with the birth of such a desire 
there is no happiness experienced, for desire is produced by lust, 
while the perception of happiness progeeds only from the good 
quality (Satwavie) of function, yet for the purpose of accomplishing 
that desire, and making it its subject, the function of the internal 
organ in the shape of knowledge or conscious perception is due to 
the quality of goodness, For knowledge proceeds only from that 
good quality, This is the rule; and the resulting happiness is due 
to that quality, But this functional knowledge is externally placed, 
and the associated intelligence of the internal organ in the form of 
happiness, situated behind that knowledge, is not received into the 
function, hence tho associated intelligence of the subject is per- 
ceived in happiness, and that associated intelligence of the sub- 
ject is non-different from Self; and Self is said to be the subject 
of perceptive happiness. As regards that functional knowledge, 
the instrument is @ relationship of the subject with the sensory 
organs, Or the external functional knowledge produces another 
function which is internal to it, whose subject the associated intelli- 
gence of the internal organ is recognized as felicity, This is a good con- 
clusion. Inthat function, absence of desire ete,, is the instrumental cause, 
Asa devotee residing ina secluded and lonely place, bereft of all 
desires, has no function like external knowledge, but feels 
pleasure, so that in the absence of the instrumental cause, desire, 
the internally directed function is the knower of that happiness ; 
so after its gratification when there is no more desire left, the 
- internally directed function follows subsequent to knowledge, 
by which happiness associated with the internal oygan is perceived, 
Now between the perception of actual happiness, and subjective 
knowledge there is no interval, or inter-space, for which men are 
deluded into the belief of exporiencing happiness from wealth or other 
subjects. This view is superior to the fist ono. Because, from tho 
subjective knowledge im the form of function, perception of happiness 
associating the internal organ is not possible; so that if folicity 
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asvciating a subject weye to be realized, the cognition of 2 treo 
on the road side must algo be due to the good quality. Iere too, 
intelligence associated with the tree representing felicity, ought 
also to be perceived; in the same way from knowledge, the 
associated intelligence of all known objects, happiness ought also to 
be perceived, so that from knowledge of all other objocts which 
do nob resemble Self, a form of the externally directed function, 
there cannot proceed happiness resembling the associated intelligonco 
of known objects, In this manner, from a relationship with 
material felicity, happiness, a semblance of Self is perccived. 
If Self were not blissfulness, there would follow no happiness in 
connection with wealth etc. Thus then Selfis happiness, Moreover 
the things related to Self also excite our love, and tho things quite 
close to him are better loved than the rest. Undersuch circumstances, 
external objects will be the least loved, while the most intornal 
will be tho best loved; because the former are distantly placed than 
the latter, which are quite close to him. Thus there is a scale of gra- 
dation. What love we have for the friend of a son, is less then the 
affection for that son, Then again, love for the gross and subtle body 
is greater than an affection for a son ; and of the two bodies, affection 
for the subtle is greater than that of the gross ; of them tho last mon- 
tioned are in closer proximity than those first mentioned, Tho 
subtle body also contains the reflection of Self That reflection is 
not to be found anywhere clse, so that Self is connected with tho 
subtle body by his reflection, and not with anything else. The subtle 
body has a relationship with the gross physical, thereforo the relation 
which Self has for the gross body is created by the subtle, and a son is 
connected ‘by the gross body, as a son’s friend by that son. In this 
way, what are situated in close proximity to Self are better loved than 
those placed at a distance. Since affection proceeds from a close : 
relationship with self, it must necessarily follow that Self is the 
source or fountain of affection, and other objects have nothing of it, 
As an affection for a son’s friond isdue to the affection which ono 
bears for his son, consequently it can be said, affection is prosent 
in the son, and not in the friend of that son; similarly what aro 
nearest to Self are seats of greater affection ; hence ovory ono has an 
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affection for his Self, and that affection yesults ‘in happiness and 
absence of misery, and not otherwise. What affection is produced 
for other objects is for the sake of happiness and want of grief, so that 
beyond happmess and absence of grief, there is not another substance 
which has affection ; hence the Atma who is subject of all affections 
is blissfulness, and without any grief whatever. The absence of an 
imaginary contrivance is nothing less thai what is called presence of 
site (adhishtana). Yor instance, as in the absence of the imaginary 
snake, the rope alone remains, so is self in a want of fancied grief. 
Thus is established the blissfulness of Self. What the Nyayatkas hold 
about blissfulness being a quality of Selfis not true. For, ifthe quality 
of blissfulness be regarded as eternal, the defect of ad infinitum 
will not affect it, and Self will be established as blissfulness. More- 
over bliss is not held to be eternal in Nyaya. If it be said 
to be non-eternal, its friendly subject, and the sensory organs, 
by their connection, must be admitted to produce happiness; 
that will preclude the perception of happiness in the pro-, 
found slumbering condition; for then, between the senses and 
subject, there exisis no relation, consequently happiness is nob 
a quality of Self, but he is himself happiness, Thus then, ib 
would appear that Self is eternal, intelligence ,and bliss. They 
ave non-different from each othor, but are identically the same. 
If they would have been his qualities, there must naturally be a differ 
ence between them, but as they ave his semblance, consequently they 
are not distinct from, but one with him, Tho same Self is indes- 
tructible, hence eternal; quite the opposite of insenticncy, 
hence intelligence; and the very reverse of misery, therefore 
the subject of happiness and affection, As heat is manifested in fire, 
‘so is eternal intelligence and bliss discovered in Solf, Andas Brahma 
is defined in the Shastras to be eternal, intelligence and bliss, so Self 
is Brahma, Then again, Brahma, signifies pervasion ie., what cannot 
be confined or limited by any region, hence infinite. If Self were 
distinct fiom It, he wouldbe finite; but that is not the case. What 
cannot be limited by a region, must also be infinite in regard to time, 
(This is the rule), so that if Self were distinct from Brahma then he 
will nob only be finite, but also non-eternal: for what is confined in 
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one place, has his duration of existence also bounded. Honeo Brahma 
and Self are non-distinct from each other. Moreover if this difforenco 
were allowed, It* will be reduced to not-self and inscntiency, like thad 
ofajar ete, Hence It is not distinct from Self, but Solf is Brahmg, Tho 
one intelligence abides in the whole of this vast expanse andin Maya 
(matter), for which It is called Brahma, and for its prosence in Ignorance 
and distributive segregate or individual units of bodies is called dime 
(Self), The indication of ‘That’ (Tat) is Brahma, and ‘Thou’ 
(Twam) Atma. Iswar, witness, is indicated by ‘That’ while tho 
witnessing intelligence of the individual is the indication of ‘Thou,’ 
Intelligence associated with the distributive segregate is called Jive; 
Intelligence associated with the collective aggregate is Iswara ; for this 
difference of associates Iswara and Jive are distinct and separate, bub 
without them, they are one. As a jar placed in a temple, has thoir 
individual spaces distinct from one another, but if the jar and temple 
(associate) are left out of consideration, the space ocoupied by them 
sespectively appear one, undistinct, whole, similarly without their 
associates Brahma and Jive are one, They are the same entity, And 
Self the semblance of Lrahma, is said to be unborn (without a begin- 
ning); for birth signifies destruction. If Solf were said to have beon born 
he must have a natural death also. But those who beliove in a future 
state of existence do not regard Self to be non-eternal, bocauso in that 
case, the fust birth would be indepondent of actions dono in a provious 
state of objective existence, and happiness or misery will result not 
according to an individual’s merits or demanits, Bosides, tho result of 
good actions already performed will be destroyed without any propor- 
tionate benefit. Hence they have no faith in the birth of Solf Por in 
that case, even the admission of Self as a door, or agent will mainly be 
in reference to the body. Then again, there must bo cause for tho birth 
of a substance ; but in regard to Self it is impossible to find out such a 
cause ; for in assigning that cause, it will be distinct from Golf, and 








* Brahma ig neuter. Brakmd masouline ; Self masculine. 
{ ‘That art thow (Lat Twam Ast) is hoxo voforred, 
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that distinction from self is entirely contained in him, consequently 
there is no cause for Self. As for instance, in respect to the rope- 
snake, the latter cannot be a cause of the former, so a fancicd substance 
ig nok a cause of Self, As in the same rope, different illusions 
may happen to different persons :—to a second, a snake; to a third, 
furrow in earth; or a piece of water ; so hare, there are two parts ; one 
of which is called the ordinary (edam) or ‘this’ and the other particular 
{vishesha) or snake etc, The first part pervades in the particular 
portion which constitutes asnake, ‘This is asnake. ‘Thisis a stick,’ 
‘This is a furrow on the ground, ‘This is a piece of water,” In these 
particular instances, the ordinary portion ‘this’ pervades a snake and 
the rest everywhere, and that pervasion represented by the ordinary 
part ‘this’ represents the rope: and the knowledge of that ordinary 
portion for the illusion is called the ordinary knowledge of rope, That 
ordinary portion (‘This’) is true, inasmuch as even subsequent to the 
knowledgo of a rope, it continues, As for instance, in the illusion 
‘This is a snake, along with the snake ‘this’ continues to be 
present, so after the illusion has been destroyed ‘this’ appears with 
the rope, as for example ‘This is a rope’ Thus then ‘this’ accompanies 
both the conditions,—in tho illusion, and after it has been destroyed; if 
it were false and unreal, it ought not to have appeared after the 
destruction of the illusory snake, hence the all-pervading ‘this’ is 
true and real, and the site is rope; and their mutual change of 
condition, the snake, is a fancied contrivance, So in the case of all 
objects there are five parts, viz, name, form, oxistence, manifestibility 
or tangibility, and affection (Priya), When we say a Ghat, we use 
a, name formed of two alphabets,* its form is circular, its roynd shape 


, 








+ To persons who are unacquainted with the Sanskrit or any of the 
Indian yornaculars it will rather prove harassing to find a word ovidently 
made with four alphabets, yet said to have only two, as in the word used 
Ghat, Heve the first alphabet of the word is represented by the combination 
of the two English alphabets, the third ‘a’ is distinctly pronounced after it, 
bué not used, honce there are only two, z 
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establishes its existence “ This is a jar”; and what is thus ealablished 
is its tangibility or mgnifestibility, Besides this, a jar is a doarly 
loved article, aud one that excites pleasure or happiness, A. ho-snake 
is dear to hig mate, a female anake. In this way, every known object, 
has (a relative connection dr concatenation of) fivo parts. Of them, 
‘existence’ ‘tangibility’ and ‘affection’ pervade all objects, while namo 
and form are a matter of changed condition i.e, inconstant, What 
may or may not be presentin all conditions or circumstances is said 
to be ‘inconstant, it may be present in some and absent in other 
conditions. The name ‘ja.’ and its round shapo do not apply to 
a piece of cloth. Similarly as the name and shapo of tho latter do 
not apply to the former, so for their want of applicability in all 
conditions and under all circumstances, in the manner above in- 
dicated, they are said to be inconstant, But ‘existence’ ‘tangibility' 
and ‘affection’ are included in all things, as if they are attached, 
‘sd to speak. As in the case of “A snake” “A stick” the word 
‘this’ attached to them is true, and abides in them; so ‘existenco, 
‘manifestibility’ and ‘affection’ attached to all objects are real, 
and abiding; and like the snake and stick, name and form are 
mere contrivances of fancy or imagination, und are inconstant But 
tho other three viz., existence, tangibility and affoction aro resem- 
blances of eternal intelligence and bliss, consequently they are like 
the Atma. Thus then, eternal intelligence and bliss belong lo Self 
and are real; while the whole of this material objective world is 
simply a creation or contrivance of fancy, aud thab cannot by any 
show of plausibility be ascribed as a parent of Sclf ‘once the 
Spirit or Atma is said to be unborn—without a birth or beginning. 
A substance that is born is subject to five modifications viz, crea 
tion or birth, growth, change, decline, or waste, and annihilation 
or death. But as Self is unboin, he is independent of the aboyo 
modifications, and they cannot affect him either anteiiorly or pos- 
teriorly. This is why, ho is said to be without tho six conditions 
beginning with,birth and ending in death; and he is called ‘ ex. 
istence’ and ‘manifested ’; whilo a jar is the very roverso of that— 
for it ia destructible, And such self is unconditioned, that is to 
say, umielated to any t hing or sustance, having neither family, 
35 
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dissimilar, nor individual characteristics, To be more explicit, the re« 
lation of one jar with another is called by the name of family or 
similar chavacteriatic, its difference from a cloth is termed the 
dissimilar, while its individuality is made up by its features. Now 
tho relation which a cloth has wilh the weaving loom is said to 
be that of individual rolation—a relation set apart and kept with- 
in itself If Self were two and both of them infinite, then there 
could be said to exist the relationship of similarity caused by the 
characteristic of the family or genus, but as Self is one, consequent- 
ly there can be no guch family relationship of similarity. Then 
again, not-Self is dissimilar from Self, but that is a mere creation 
of fancy like mirage water, and with such an illusory unreality, Self 
can have no possible similarity, that is plain enough. As with 
mirage water, the earth (or spot of ground where it takes placo) has 
no relation, inasmuch as the locality is not moistencd with that 
wvater ; so is Self unrelated with not-Self, because the latter are unreal, 
for they are products or contrivances of fancy and illusion ; hence be- 
tween them, the relation even of dissimilarity does not exist. If 
Self were endowed with any features, there must naturally 
belong to him the individual charactoristics, but he is eternal, 
thorefore without any form or feature, hence the relation of 
individuality does not belong to him, Thus are shewn the condi- 
tional ralations of similarity, dissimilarity, and individuality not 
to belong to Self, for which he is said to be unconditioned or un- 
related, or better still, wnassociated, And that eternal intelligence 
and bliss, unborn and unchangeable, indestructible and uncondi- 
tioned Self, Pupil, art thou. In this way the tutor replies to the 
, question set forth by the pupil in the first-half of the rhyme, 
In reply to tho query, Who is author of universe? the following 


shalf stanza is being given. 


Maya subservient to the pervasive intelligence, creates the 
world and breaks [evolutes]. 


Intelligence, that is all-pervading basa dependent, which forms 
that intelligence ifs subject, and that is faye which is neither 
, ‘being’ nor ‘non-Veing’ but distinct from loth, It is an unnatural 


VICHAR SAGAR 275 
; ° 


force of ignorance (matter), from which the evolution of tho world 
is broken. Tho words ‘evolution’ and ‘broken’ have reforence to 
what exists, from which is eslablished, Iswara is Intelligence 
with Muya. He is the creator, protector, and destroyer of the 
universe; or that it i& prodticed naturally i. ¢., evoluted. 

In reply to the question, Whether it is creation or evolution ? Or 
whether it is created by a Jiva or Iswara? The reply is, Iswara 
is the creator; and it is nol naturally produced. If an action can, 
proceed Without a cause, then a jar can be produced without 
potter. 'Thorefore it is reasonable to look upon a creatur, who is 
omniscient, for he who wants to be the agent or door of an action 
must have a knowledge of what he is about, and of the formativo 
material with which he is to work; heneo we conclude that the 
creator of the world has built this world with a thorough knowledge 
of it and its material; and for that knowledge of thom, He is called 
omnisctent and omnipotent,—because Jiva is parvipotent, and 
cannot even conceive the vastness of the universe, Therefore this 
secondless wnivelse must have a cause whose power is second- 
less i, e,, ontnipotent. Then again, He is sopmate and distinct, for a 
parvipotent being must be dependent on some ono who is more 
powerful, but an Omnipotent Being is independent, hence He ig 
said to be distinct and separate; and this being is called by the 
name of Iswara (Lord), while a parvisciont, parvipotent and dopon- 
dent being is called Jive. ; 

Tn its true acceptation, Jivw is not paryiscient [for he is ono 
with Brafme] yet Ignorance is apt to attribute it to him, so thab 
she illusion of parviscience in the Jivu, a result of ignorance, is 
salled the [norma)] condition of the individual. But o similar 
lusion of parviscience in Iswara, there is none ; on the olher hand, 
re is made of Maya and Omniscient. This I will speak of parti. 
sularly in a subsequent portion of the work, 

Thus then Iswara, and not Jiva, is the creator of the world, 
Ae is not confined in one region, but oqually pervades everywhere, 
‘f his limited pervasion be admitted, He will be liable to destruc- 
ion; for what is fuite in regard to place, is so in regard to time 
so, Moreover his liability to be destroyed, will introduce the 
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admission of a creator for him, who must be eternal, for all created 
products are open to destruction; but it does nob apply to Iswara 
that He created himself, for such a consideration is regardod defecs 
tive and called (Atmasrayt), “self-dopendent for existence.” Ib 
means that Ile is himself the door of, an action, and is the object 
of that action ; or to illustrate by an example, as a potter is the 
doer of a jar, a pot, so the agent and the action or the potter and 
jor ote, are different and not one, and to regard them as one is 
defective and known by the name of “self-dependence.” A. defect 
ig defined in the following manner :-— . 

‘Karma’ means an action; what is antagonistic of action is 
called defect, and as self-dopendence is antagonistic of action, 
it is a defect ; consequently the cause of Iswara must be found else- 
where, external to himself, who again must have a prior cause, and 
that another, which again is defective, and known by the name of 
‘interdependence ;’ that will imply the admission of a third Iswara’ 
ag an agent of creation, avd the admission of the second of that 
third creator, will be subject to the defect of self-dependence, while 
the first be a characteristic of the defeot of circling round in the 
manner of the revolution of a wheel. 

That is to say, the first, socond, and third Iswaras arranged in a 
circle, like so many pokes of a wheol, by rovolving produco the 
one subsequent to him, and thus the third is also an agent of the 
first, as the first is that of the second, Therofore causation and effoct 
will be performing a cicuit establishing no one as tho primary agent, 
but shewing their mutual dependence. Moreover in the variety 
known by tho name of ‘interdependent’ the presonce of two, 
and their mutual dependence on each other ave needed, But without 
the establishmont of one, another canncb be ascertained, like 
the cause of a potter, his father, and not himself; so that thero must 
be a prior canse for the first Iswara; and as the potter's father 
cannot descend from his son, but had his father prior to him from 
whom he was born, and not from any or another father, which latter 
must be relatively non-existent so far aa he is concerned, yet such 
a fathor must pass for his parent ; carrying this to a stago higher, we 
firid that the grand-pavent of this potter cannot take his birth either 
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from his son or grandson, but had his own father prior to him, 
whom we may call for convenience sake as the fourth in the lino of 
ascent, so the third cannot descend from the first, and second potler, 
hence he must claim his origin from a fourth, who again must have 
an ancestor in the fifth, and ‘so on ad infinitum. 

Now this ad infinitum defeot imphes a current of continuity 
without resting any where in the back ground. If, thorefore; 9 
chain of creators be admitted, which of them is the actual creator 
cannot be determined. There is no reason why one should rogard 
the creator of this universe as one and not many, and the absenco of 
the reason is callod separation without going away; and if this 
‘chain’ [of consecutive causation) would rost anywhere, then the 
final resting spot occupied byja creator must bo the creator, and he 
is fib to be so recognized, but all his predecessors aro reduced into 
nothingness, so far as creation is concerned. This is callod ‘ante- 
éedent privation.” It reduces the succeeding ones into » conditional 
want or absence. Thus then, if Iswara be the finality, He musb 
be tho source of creation, and such a consideration will convey the 
six defocts of self-dependence and the rest, hence Iswara is nob 
fiuite but porvading and eternal, and betweon him, and the Jzvw 
there is no difference whatover, except in their respective associates. 
Because in the eyes of those [Avachedi Vadis] who scek to dis« 
tinguish them for peculiar properties, Iswara is defined as the 
predicate of intelligence in Maya, while a Jive is tho predicate of 
intelligence in Ignorance. According to tho expounders of the 
reflex theory, Isware is the predicate of both tho Auya and reflex- 
intelligence, and Jiva is the predicate of both the intelligences of 
ignorance and the reflex. They consider both the intelligonces to 
be one, and non-distinct; what they insist is, tho difference in tho 
two condition of Iswura and Jiva consists in the Maya of the formor 





* Tgnorance stands for Avidya, it should bo A- -knowlodge, though it in 
the matter of that’thoy are all one, as they rofer to matter, Kaplla’s 
matter and the Vedantin’s Ignorance, Ajnang or Avidya ave all one, It is 
enough to remember this, 
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and Ignorance plus reflection of the latter. In the same way, the 
supporters of the distinguishing view (Avached Vadi) vegard Igno- 
rancé and Maya as distinct from cach other, but no distinction in the 
intelligence, and that tho Jive is a reflection of intelligence in 
(djnana) Ignorance,* while Iswaratis the light itself Here 
also, there is no distinction in intelligence naturally; bub both 
Iswaraship and Jivaship ave attributed to that one intelligenco; the 
how and wherofore will be explained in the sequel. 

Thus then the creator of the world is the omniscient, omui- 
potent, distinct, Iswara, who is all-pervading; between whom and 
Jiva, there is only a difference in ‘the predicate, and not in tho 
nature of them. ‘This is the reply 1o the second question. Whether 
knowledge is tho means for emancipation; or works or devotional 
exercises, as has been asked in the verse is now being determined. 


The cause of emancipation is one, and that is knowledge, 
neither works, nor contemplation, 

The destruction of the snake in a rope follows only, when 
that rope is fully known in all its parts, 

For emancipation, neither contemplation nor devotional cxcrcises 
ave enough, but knowledge is the only meang which accomplish 
ib; for if bondage in roferonce to the Aéma be true, it cannot thon 
be destroyed by knowledgo, but works and devotion will be nocessary 
for release, bul as self is not really subject to bondage, which is unreal 
like the snake in a rope, and which unroality can only be destroyed 
by the abiding knowledge, and not by means of works or. devotional 





* Avidya and Ajnana oan only be represented by the same word Igno- 
rance,~—though elsewhere I have tried to particularize them by coining 
A-knowledge for A vidya, and allowing Ignorance to do its duly for Ajnana 
Tho veader will keep this distinction in mind for following the toxt 


elpsel y, 
+ © Bimba’ means diso of tho Sun, also rollection, 1 have adopted 


light,’ for tho creator of the Sun, cannot be compared to the gun’s dise, 
an pnomaly, 
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exercises, in the same manner as the snake cannot be yemoved from 
the rope by any action, but only by knowing all parts of the rope 
thoroughly, so tho attribution of bondage to Sclf is due entiraly to 
ignorance, and that ignorance-created-boudage in Self is destrayed 
only by a thorough knowledgb of Self, If emancipation were to proceed 
from works as their result, then it will bo non-stornal, ‘The rice 
produced from cultivation is non-eternal, Likewise tho blissful 
abode in Heaven, asa result of sacrificial offering is of short dura- 
tion. Since therefore the result of good and moritorious actions 
are short-lived, if emancipation were to follow from them, it nust 
also be short-lived, Hence it is not a result of works. Similarly 
if emancipation were to result from devotional excicises, it will be 
non-eternal, for they are mental actions produced with a desire, 
and the result of action is always temporary ; hence it is not a result 
of devotion. 

* A person engaged in action o work receives for his share, in 
return, five varieties of results viz, the origin or destruction of a 
substance, or the attainment of a certain object, or its modification, 
in the same way, conceplion in the form of another substance is 
called ‘modification,’ Now conception is of two kinds, tho removal 
of a dirt or defect, and the origin of quality. ‘Those fivo are the 
natural and adequate products derivable from works, Nono of them 
apply to one, who is desirous of release, hence emancipation is only 
attainable by means of knowledge. These moans aro ‘hearing’ 
‘consideration’ and the rest already described in an emily part of 
the present work, They produce a desire for acquiring knowledge 





* Aotions ave non-eternal, hence their results are likewise so, for the 
properties of a cause ave transmitted to its products, In this way after tha 
consummation of the result, no matter, whether in a higher or lower 
sphere, the individual is subjeated to re-birth, Tor this reason, it is em- 
phationlly laid down to abstain from all works, and bo passive, That 
alone is enough to, stop the future birth, though not immediately after, 
but in asubsequent stage; for the unfinishod results of prior works must 
have to he consummated by inheriting one or moro bodies, as tho cnse 
may be, 
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of Self, which actions can never bring about. As a potler can by 
his act turn oul pot or jar ete, so a person desirous of release can- 
not by any action or work procure his ema.cipation. Because the 
cessation of fruitless pursuits, and attainment of supreme felicity 
is emancipation, aud that destruction of fruitlessness& from Self is 
always effected as the removal of a snake is effected from a rope; 
and as Self is the resort of supreme felicity, the attainment of that 
happiness is always cffected. Hence the naturally effected emanci- 
pation can nevei proceed from works, 

What cannot be effected by a substance previously, can never be 
produced by works, aud an effected substance never originates, 
Moreover ‘hearing’ the Vedanta has ‘not boen mentioned as a source 
of emancipation, But Self is free and eternal, and he has not even the 
semblance of a trace of what is propor to be donc. To know this, 
requires the assistance of ‘hearing, so that tho individual ccases 
to be deluded with what is proper for him to dé. If after hearing 
the utterances of Vedanta, any one has an inclination still left in 
him os to whatis proper, he has not learnt the first principle, or 
primitive truth? For this reason, the constant removal of the 
useless, and which answers no purpose, and acquiremont of felicity, 
that is constantly got aga result of hoaring the Vedanta, is mon- 
tioned by the Deva Gurut in Wisharma Siddhi§ So that to 
one desirous of release, actions are inadequate for procuring 





en 
* Such ag aro useless and answer no purpose (Anartha), 


t | Zatwa? is fivst principle, the elements aro so many Zotwas, it is 
likewise the primitive truth, 


} Sureswara the reputed disciple of Shankara Acharya, and author of 
Niskarmya Siddhé disapproved of acting with impunity. Tho Panchadast 
uses it to support its assertion, that an enlightened or wise man should 
ayoid evil, Otherwise it will destroy his knowledge, and if ho throws of 
all restraint and acts with impunity, whore is the difference betwoen, him 
and a dog? * 7 


42? § This word menng literally an effecting of absolying one-self from 
sotions in their totality, natural calla of course excepted, 
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emancipation. In the manner of # slick used for breaking a pot 
(where a stick is a fit instrument for the purpose), one desirous of 
release has no fit substance which he must scek to destrey for 
emaneipating him from future re-biiths, because he has not another 
desired object save that ‘velease. If it be said, destruction of bond~ 
age is a fit object for removal; but as Self is nob subjoct to it, ib is 
an illusion to think him to be a subjech of re-birth, and a false 
belief cannot be destroyed by’ any action whatlover. From true 
knowledge of Self, the cessation of that falso belief is naturally to 
follow, hence for such an individual who is desirous of boing freed, 
there is no other adequate substance, which ho has any necessity 
for removing by means of works, As by walling, a man arives ab 
a destined village, so by works no emancipation is attainable ; 
because if Self be eternal and free, he cannot havo any desire 
of being freed; who is subjected to bondage, can only have a 
‘desire of release, and in Self there is no knowledge, consequently 
the adequacy of actions to procure omancipalion to one desirous of 
release does not apply. As by cooking, rico is converted into 
food suited to digestion, so by undertaking works, a person desirous 
of rolease, cannot so convert them, as to produce the suitable emanci- 
pation, for there is no other change, If on the othor hand, Solf be 
admitted in tho first, to bo subject to the bondago of ro-birth, and 
in emancipation, the acquirement of the distinction of tho four hands 
of Vishnw be likewise admitted, then that person, desirous of release, 
-may be transformed into somo other shape, that is quite possible ; 
but in Self the acquisition of any other shape is nover allowed, 
Hence by the conversion of actions, adequate cmancipation can | 
never accrue to a person desixous of reloase. As by a cloth steve, 
dust and dirt are vemoved, so a person desirous of release hag no 
conception of romoving his dirt or defecl, by recourse to adoquata 
actions; because he desires nob the destruction of any othor dofect, 
consequently the defect must imply Self to be full of dirt, and 
the destruction will apply to his defects; but that Solf is eternal and 
pure, he is free from defects, fault, or impurities, consequently tha 
conception of destruction, or removal of such impurities is nob possi- 
ble. Moreover as regards sin which is an impurity of tho intemal 
86 
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organ, and to say that which is to be so destroyed by adequate 
wo1ks is indeed true, but the pure minded person, bent after rclease 
has na domerit, or sin in his internal organ, conscquently the con- 
ception of dostiuction of the impurity of sin does not apply to him. 
Then again, if ignorance be rogarded as an impurity, that is sure 
enough present in Self, bué no action can destroy it; for knowledge, 
and not action, is opposed to it, consequently the conception of the 
removal of impurity by adequate acts docs not hold good in his caso, 

. Asby the act of rubbing a cloth with safflower, ib is dyed 
red, and a suitablo conception of that color is also produced, so in 
the case of a person desirous of release, conception as tothe produc- 
tion of a quality by suitable works, never takes place, 

Because in regard to Solf, the origin of any quality doos not 
apply, as ho is devoid of qualitics ; consoquontly conception as to the 
origin of that quality does not apply to a person desirous of release, 
and ho has no adequate necossity for practising actions which moan 
reaults, 

Actions produce five, and not more results; but none of them, 
apply toa person desirous of boing frood from future ro-births ; 
so thab by abstaining from thom, ho has an inclination for hearing, 
which is a moans of knowledgo. Devotion is also a montal act ; 
hence I need not adduce soparate arguments to do away with it, 
(But what has boon said in reference to actions apply to it as well], 
Thus thon cither devotion or works alone are barely sufficient to 
procure emancipation, Knowledge stands alone in tho mattor of 
that release as its source. : 

Thoro are somo, who admit works and devotion, with knowledge, 

“as the source of emancipation, and support it by arguments and 
examples in the following manner :—As a bird cannot fly in the air 
py 2 single wing, but by using both its wings, so by the 
single wing of knowledge, a porson cannot arrive ab the abode of 
the: freed; bub of that other wing, which is ropresented by actions 
plus devotion besides the one of knowledgo,—of that, devotion is a 
mental aot, consequently there is virtually bub one wing. Now for 
another illustration; as the sight of the bridge known as Setbund 
Rameswar causes the destruction of sin, the sight itself is visible 


t 
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kuowledge, but with faith and reverence, or love, one should move 
on}; this is the absolute rule, following which, causes sin to bo des- 
troyed, and a man without any faith as to the efficacy of tho bridge 
in that way, will derive ng fiuit, As tho visible knowlodgo of that 
bridge, faith, and the other rules, must be rogarded as necessitics for 
the production of its specific effect, so a knowledge of Brahma, in 
regard to the result, emancipation, must have noeds for works and 
devotion, And if release be admitted asa product of knowledge, 
oven the source of that knowledge is to be regarded as made up 
by acts and devotion. 

In a pure and unwavoring mind (internal organ), there can only 
follow knowledge; and purity of that internal organ can only arise 
from good works, as ils unwavering firmness, from devotion: thus 
then by the purity, and unwavering firmness of tho internal orga 

_ works and dovotion have been regarded as the source of knowledge, 
As the source of knowledge is comprised in actions and dovotion, so 
the effect of that knowledge is fit to bo considored as an adequate 
source of emancipation, For example, As watoring a plant is tho 
source of its growth, and also a source of ils fruit, though in a case 
of a woody forest, the trees Lhora, do boar fruils, and grow to malurily 
without any irrigation, yet underneath tho ground, thore is moisture 
[which it absorbs by the roots and rootlets]; and without a connoc 
tion with wator, a tree dries up and yields no fruits ; so aro works 
and devotion, a source for the growth of knowledge, and also that 
of emancipation, which is its fruit. In this manner works, doyotion 
and knowledge aro established a$ the source of emancipation, 
consequently a man with knowledge is also engaged in performing | 
works; ot works and devotion, are a protecting source of knowledge, 
because if he abandons them both, the knowledgo already sprung is 
apt to be dried up like the tree without irrigation of water; for know 
ledge only accrues to a pure internal organ, and if good works aro 
abandoned by & wise person, it will be sinful for him, and by aban- 
doning devotion, the mind will return to its pristine condition of 
wavering unstondiness, and in that impure and unsteady mind, no 
knowledge can romain, as a tree springing up ina dry and dried 
land cannot long subsist without water 
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Another example. Ag a purified spot is selected by a reader of 
the Vedas or Bramachurt for hig habitation, but if for any reason 
ibis defiled or rendered impure, the spot is abandoned; so by 
abandoning works, impurity, and from devotion, unsteadiness are 
respectively produced, and then the internal organ will not retain 
knowledge; for which reason, works and devotion are called the 
protecbing sources of knowledge, In this way, works, devotion and 
knowledge, (all throc) are regarded as sources of emancipation. In 
such a consideration, knowledge is said to be protected by works and 
devotion ; while knowledge alone is being regarded the source of eman- 
eipation; even then a wise man must find ib proper for him to do 
works and devotion, This is called the cxpression of the Samu- 
chaya Vadi.* But this view is not correct, because those who do 
nol know Self ag a distinct entity from tho physical body, that can 
never perform actions, because actions are dove for the fruition of a_ 
subsequent existence, and a body is consumed by fire, conscquently 
it cannot enjoy tho fruits of actions in a subsequent objective exis. 
tence, hence the consciousness of Self, as distinct from the body is 
the source of action, and such distinclion is the perception of Self 
as an agent and instrument, which is source of works. “I am the 
instrument of merit and demerit, or good and bad works, and their 
offects I am to enjoy or suffer.” One who knows this, isa door of 
works, But a wise porson has no knowledge of Self in that way, he 
is dovoid of virtue and vice, of happiness and misery, unconditioned, 
like Brahma, his Self is, This he ascertains from the teachings of 
the Vedanta, and this knowledgt is not a source or cause’ of works, 

_ but on the other hand, opposed to them; hence no works are under- 
taken by the wise. Moroover, the consciousness of the distinction of 
an instrument and works, and their result, is the source of works; 
hut a wise person knows not Self to be distinct from cither the 
instrument or works, and their cffects, but regards them completely 
ag‘a perfect resomblance of the Aime ; so that, by this also, know- 

‘Tedge produces no actions, Thon again, the commontator has 
aaa a ae a oe ale 
" # The word means assemblage, wo SK 
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established in sevoral ways the absence of works in a wisex 
pexson. 

Works and results of knowledge ave opposed to cach other, hence 
an assemblage of actions cannot produce knowledge, The result 
of actions is a short existénee, while that of knowledge is eternal 
release, aud the mistaken attribution of caste, state of life, and con- 
dition to Self is the cause of works; because different works produce 
a difference in the conditional castes and state of life, which an in- 
dividual is to inherit in a subsequent existence; hence the mistaken 
attribution originates in actions. Ifthey belonged to the body as its 
property, and for works, there resided not in the body the intellect 
in Self, but Self is perceived ag quite a different instrument of -worle 
from the body (this has already been mentioved), consequently the 
porception of caste, state of life and condition in Self does not follow 
even to a person, who is a doer of action; yet that person has not a 
visible or tangible consciousness of Self, as a distinct entity from 
the physical body, but has only a dim imperceptible knowledge 
derived from the Shastias, and the knowledgo of Self in the body 
is visible. If Self is perceptibly known to be distinct from the body, 
the visible perception of Self, in tho body, will thon be opposed to it, 
and as the invisible and visiblo knowledge are not opposed to each 
other, the cognition of a scparato instrument from the body, 
knowledgo of Self, and the intelligent porcoption of Self in the 
body, both can apply to one person. Wor example, in the Shastra 
knowledgo of Iswara in an imago is called invisible, while the 
stone is the visible ; betweon the two there is no antagonism ; both of 
thom are percoived by the samo individual, Then again, one who 
has a visible knowledgo of distinction between a snake and rope, 
to him tho illusion of a visible snake is destroyed or removed; from 

- this is established the rule of a visiblo illusion. being opposed to or 
antagonistic of visible, and not invisible knowledge; 80 that the 
‘invisible knowledge of Self.as separate from the physical body, and 





* Wise has been mado to stand fora man of knowledge which is a 
literal translation, of the word (Jamnavana) used in the text. It may a8 
well mean 9 theosophist, ‘ 

_ 1 
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tho visible knowledgo of that body is possible, and both of them 
aio originated by works. Qognition of Sclf aa on inatrument 
soparate from the body, is the source of works, and that knowledge 
of Self, as an instrument, is illusory, which illusion can never affect 
@ wise porson, hence he is not entitled td works, ‘urthor, when the 
visible intelligence of Self follows from the body, the properties 
of that body—~caste, state of life and condition, are determined, but 
such a regard of Self in the body, a wise man never ontertains, who 
knows him to be Brahma, and thus has a visible knowledge of Self; 
consequently in the the absence of the mistaken attribution of caste, 
and the rest, to Solf, in the case ofa wise person, he is not entitled to 
works, 

As for devotion, “I am the worshipper, and Deva is the object 
of my worship,” which originates from the intelloct, the wise are 
free from them; for the condition of a woishipper, and the object 
worshipped are never known to them ; they look upon the constitution 
of their and Deya’s bodies, as contrivances of fancy,—as unreal as 
objects seen in a dream, and they know to a cortainty, intelligence 
to be one, hence knowledge is opposed to worship Also the ox- 
ample ofa bird flying in tho air with one wing is inapplicable. 
For a bird has both its wings at the same time, which are not op- 
posed to one another, while knowledge and works as well as dovotion 
ave so opposed, they cannot therefore co-exist, The example of the 
bridge is equally inapplicable, because the sight of a bridge is not 
a source of visible, but invisible result, Now a visible rosult is such 
ag,is tangibly perccivod. As satiety is the result of eating a good 

. dinner, here eating is the source of the visible result satioty; but 
from the sight of a bridge, no such visible offect is perceived. From 
the Shastras, it is known only that destruction of sin is the result, 


, which follows; hence it is an invisiblo rosult, not tangibly perccived 


' 


. but known from the statement of the Shastras. Thus thon, as from 





* * The Panchadasi says in referonce to worship, Any kind of god, a demi- 
* god, or any substance either in the animal, vegetablo, or minoral kingdom 


‘+ ‘may We properly worshipped as a part of Iswara, with the expoctation of 


“deriving benefit, in proportion to tho dignity of the objogt worshipped, 


ay (Vide Book VI Verse 206-209), 
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sacrificial offerings or works are produced tho invisible result 
of an abode in heavon hereaftor, so the sight of a bridge also pro- 
duces the invisible result of removal of sin. What serve as a source 
for invisible results, and ascertained in the Shestras, ag an adjuncb 
for all such results, aro also comprised in such sourco of pro- 
ductive results, and not alono; therefore faith, and the observance 
of rules ote, must be combined in seeing a bridge ere tho necessary 
result of destruction of sin is to follow :—Without them, no sin is 
yemoved by the sight alone of a bridge, because such sight yields no 
perceptible result, but only known from the Shastrus, that it does 
produce that result of destruction of sin, and the Shastras insisb 
seeing with faith; and thore are no proofs whatever, of simple sighb 
proving adequate for the destruction of sin. Hence in reference to 
the sight of a bridge, faith and reverence are required. Excepting 
Brahma, works and worship stand in need of nothing else to pro- 


duce their respective effects ; because if knowledge of Brahma were ~ 


to produce invisible results of especial abodes like heaven, such parti- 


‘cular abodes resulting from Brahkmatc knowledge, have nob heen 


explained in the Shastras; but if in connection with works, and 
worship they had been explained, then the Brakmate knowledge 
would also resemble the sight of a bridge in producing its usual 
offects, and will standin need of devotion and works, But that 
Knowledge of Brahm producos release or emancipation, and re- , 
sombles not the abode in heavon, in setting up particular abodes,—in 
othor words, invisible effects are not tho results it produccs, but on 
the contrary, eternal emancipation, 

Bondage is sct up in him through mistake, and the destruction 
of that mistake is the result produced by knowledge of Brahma, 
which is visible to mo; knowledge of a rope destroys the snake, 
from it, a visible result equally perceived by all; therefore the 
resulting product of abiding knowledge is the removal of mistake, 
a visible effect, Substances that are known to produce visible 
results are called theix source, as a cloth is visibly the result . 
of the weaving loom and brush, consequently they are its soured ; 
and as from eating is produced satiety, an equally visible rosult, so 
that eating is the source of satiety ; similarly by the abiding knowledge 

‘ : 


‘ 
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is removed all illusions or misiakes—a visible result, hence that 
knowledge is the source or canse of destruction of illusion, As in 
the removal of the snake illusion, a knowledge of all the parts of a 
rope waits nol for anything else to bring tt about; so the seat of tho 
illusion of bondage in the elernal free Self is removed by hia know- 
ledge without waiting for the help of works and devotion or worship. 
Moreover, if the effect of knowledge, emancipation, ba regarded 
as an invisible result resembling particular abodes like those of 
heaven, it will be directly opposed to what the Vedas say ; 
besides the admission of particular abodes like heaven will render 
emancipation non-eternal, hence emancipation is not any particular 
form of abode, and those who do consider emancipation in thab avay, 
can only regard it, so fav that knowledge leads to it, because the 
meaning of what the Shastras have to say on this subject is that 
knowledge alone is called emancipation, consequently knowledge is 
the source of emancipation, and not tho three collectively viz,, know- 
ledge, works and worship, or devotion, The example of the tree 
does not apply here, for if irrigation be regarded as the source of the 
growth, and vitality of a tree, yeb it is not the cause of its fruit, 
An old tree continues to live if properly irrigated or watered, 
but it will bear no fruits, therefore simple watering does not 
constitute a source of fruit, Similarly works and devotion ara prac- 
tised for the production of knowledge and not emancipation; and 
before the advent of knowledgo as they make the mind pure and fault 
less, and unwavering or fixed, thoy are not ncause of emancipation, 
+ which follows subsequent to knowledge, and that is why, they are 
not then undertaken, Prior to knowledge, whatever blemishes or im- 
* purities remained in the internal organ, these were all cleared by 
works, and devotion reduces the mind to a condition of unswerving 
fixedness, then a seeker of truth hag no more necessity for them, he 
abandons all works and worship wholly and altogether,# opposed as 
they are to hearing, 


f. 








_* Vide Panchadasi IV, 43-46, In the same way “ns a man extin- 
guishes a torch, when he arrives at the door of his house, or‘ns the husk 
ig theawn away after the grain has been gathered, 
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« Blemishes and impurities refer to sin, which is 4 cause of hurtful 
desive ; so long as impurities last there is room for such injurious 
desires, and when they ave absent, the mind is then ascertained to 
be pure. agerness and quickness of the internal organ are 
established by experience, Hence to a good seeker of truth, and 
theosophist, knowledge of works and worship are futile, and to say 
that, they serve to protect knowledge, as has been mentioned bofore, 
does not apply. As a tree produced by watering its roots is 
protected by constant watering, so that if ib be stopped, it 
dries and withers, in the same manner knowledge produced by works 
and worship is protected by them; and if a man of knowledge will 
abandon them, his mind will again be impure and distracted ov 
unfixed and quick ; and like the withered treo ofan unirrigated or dry 
land, the impure and active internal organ will be deprived of know- 
, ledge, hence it is necessary even for the wise to undertake works 
and worship, But that is coutraindicated, Tor tho function of the 
internal organ, modified into the shape of “I am the unconditioned. 
Brahma" with reflection of intelligence or intelligence, is the ro- 
sulting knowledge, a fruit of the Vedanta, and to say, that it will be 
destroyed by a discontinuance of actions and devotion, or that the 
knowledge resembling intelligence will be destroyed, is clearly im~ 
possible ; inasmuch as such knowledge of the natural condition of 
the Jiva and Brahma—their oneness—ia eternal, and it is noither 
liable to destruction, nor needs any protecting care. g 
But the fruit of the Vedanta —knowledge of Brahma,—is neyor 
produced by works and worship, consequently it can never be des 
troyed by discontinuing them, nor ae they needed for maintaining . 
that knowledge already acquired, For, when the mind has once been 
* so modified as to assume the shape of Brahma, from that period, 
ignorance and illusion havo ceased to oxist there, and after the des. 
truction of ignorance and illusion, that function does not require, to 
be any more protected. Thon again, it is cloarly impossiblo for the 
fanction of tho internal organ to be protected by works and worship, 
for when they are practisod, thon the function will form a knowledge 
of the substances, which compose thoso works and worship, and have 
no knowledge of Brahma; besides,in the forming of tho finction, 
37 
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then, it has been not existing from the first; hence works and wor. 
ship stand in relation to the production of kuowledge as reciprocal 
causes, bub are opposed to an already produced function, for which 
knowledge is nob protected by works and worship; and the previous 
assertion of a wise man’s abandoning works and worship, procuring 
sin for him is also unmaintainable, For the abandoning of good 
actions can never produce sin, ‘Forbidden works’ aro only a source 
ofsin when practised, This has becn explained fully by tho com- 
mentator, Thus then, tho discontinuance of action is not a source 
of sin, besides it is impossible that a wise man should be cver actua- 
ted with ony desire to commit sin, inasmuch as virtue and vice, and 
their receptacle, the internal organ, aro not truly existent, but simply 
are the produet of A-knowledge (Avidya), and aro illusory. Now 
these false illusions do not exist for a man of knowledge, hence if ho 
abandous good works, or piactiscs bad, they can bring him no 
demerit or sin, This is the conclusion here, 

‘Indifferent’ and ‘firm’ are the two forms of knowledge. Know- 
ledge characterised with doubts is called ‘ indifferent,’ while the ‘firny’ 
is free from them ; 8 person who has ‘firm knowledge’ stands in not 
the slightest need of what is proper [to be donc]. The mental 
function after having once been formed into tho shape of knowledge, 
beroft of all doubts, drives ignorance away, and though that know- 
ledge is also destroyed, yet ib leaves no room for any more illusion 
ip creep in and affect the Aéme again: because the causo of illusion 
B § {gnorance, which had onco sprung up and been destroyed in know- 
“ledge already ; consequontly in the absence of ignorance, and illusion 

* or mistake, there is nothing lefe to onshioud the functional know- 
ledge, Moreover, if for the sake of pereoption of felicity by a porson 
liberated in life, there is occasion for an enforcement, continuance or 
protgction of the function, then by ropeated consideration, pondering 
and reflection on the true signification of the Vedanta precepts, 
the funtion repeatedly assumes the shape of the Brahma; bul this 
never flows fiom either works or worship, because’ they cause the 
destruction of all blemishes and render the mind faultless and pure, 
cand fixed, and pave the way to kuowledge, aud not by any othor 
method, Then again, the mind of the wise is free from sin and 
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qitickness, Sin is produced from anger aud spite, and quickness 
is produced by iguovanco But that ignorance has aleady boon 
destroyed by knowledge, hence in the caso of the wise, from an 
absence of sin and quickness, thero is no occasion for works and 
worship, And, if it overs bo said, that anger and spito are the 
natwal virtues of the internal organ, and so long as the mind lasts, 
they continue to remain, and cannot possibly be destroyed oven by the 
wise, and from them, his mind becomes quick and unfixed, for :omov- 
ing which, he must have to perform devotional exercises ; that though 
the admission of quickness of the mind does not affect his emancipa- 
tion which is to take place after death, yet il will prevent his cogui- 
tion of true felicity, hence quickness is opposed to deliverance in life. 
Therefore one delivered in life, should undertake worship [if for no 
other reason yet] for destroying that quickness or unfixedness of the 
mind. But that is not applicable, For, if to one who has got firm 
knowledge in his mind, profound meditation and destruction are equal, 
hence he does not make any attempt to quiet or fix his mind, yet 
effort or no effort, ig dependent on actions that have commenced to 
bear fruit. Now ‘fructescent actions’* aro different, in different indi- 
viduals; with some mon of knowledge thoy produca enjoyments like 
that of Janak (fatior of Sita and King of Mithilla), with others, 
they remove all such onjoyments like Sukhdeva and Bamdova, In 
instanco the first, there will he a proportionate effort for tho desivo 
and means of procuring enjoyments, while in the lation, er ail 
such cnjoyments aro destroyed by tho fructeseent actions, ihe Tota 
of knowledge desires for the felicity of the hberated in life ; and’ one 
aveigo to enjoyment, bub dosirous of tho felicity of deliverance in life, 





* Thoro are throo kinds of works mentioned in the Systems. Those ara 
tho accumulated (Sanchita) fruotesoont or (Prarabidha) and current (or 
Kriyamana). The first ave the wouks of formor births, that havo nob, yet 
commenced to boar fruit, the scoond avo those which have produced tho 
presont life, and are already thorefore bearing fruit, tho third are being 
done in the presont lifo, and will bear fruit in o subsequent existence after 


death, : ? 
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hag oceasion to protect and continue the function after it has 
assumed the shape of Brahma, for which ho reflects on the true 
interpretation of the Vedanta, but never worships ; for by the quiet- 
ing of the mind only, Brakhmeaie felicity cannot be particularly 
porecived ; that can only be done by the function moulded into the 
shape cf the Brahma; and that modification of the function after 
Brahm is caused by reflecting on the Vedanta, and not by worship. 

. Moreover, reflecting on the Vedanta removes the mental disquict, 
ox quickness in the wise, consequently there is no effort to worship, 
for bringing on quictness of the mind. In this manner, one whose 
intellect has become firm, there is no inclination in him for works 
and worship ; and the man of indifforent intellect, also keeps himself 
aloof from consideration, and profound contemplation (Wididhiya- 
sani) as also from works and worship, for in fact, ho is @ good seeker 
of truth; and for that good sceker of truth, beyond consideration, | 
and profound contemplation, there is noj another proper thing 
to do. 

Such is the meaning of all the Suéras on Karma and the com _ 
montator, Then again, for a wise person, consideration and profound 
contemplation are also nob roquired; if for tho conscious percoption 
of felicity of the libovatod in life, ho does endeavour to ongage himsolf 
with them, that cudeavour procoods from his dosire, whilo duty or 
what is proper to be done is marked by something like this; “IfI do 

“not gbey the commands of the Vedas, I will be subjected to ro-birth,” 
Thu8 then, the performance of consideration, aud profound. contem- 
plation by the wiso, proceed as they do, from his desire, aro not dutios 

-for him. And neither the ‘indifferent? nor the ‘fixed’ both have 
equally any occasion for works and worship. But for thoso whose 








4df 80, why is he not to practise profound contemplation and considera- 
tion, He may do away with works and worship, but not with tho 
former, henco the text is contradictory, It should bo thersforo * ongagod 
in” instond of ‘aloof from’ in the above passage, but there is no suoh foar, 
ag the learned author points out and explains away the apparent inconsig 
tensy very olnborately, an, 
: : 
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intellects have not been formed in either of the above ways, bub 
have simply a keen desire to know Self, and are not bent after tho 
pursuit of enjoyments (thei internal organs avo faultless and pure, 
hence thoy also are good enquirers} for them, ‘hearing’ and the rest, 
nob works and worship, are laid down as the things which ave proper 
to do, in order to help their intellect in the perception of Self, Bo- 
cause, the effects of works and worship they have already acquired, 
and by the ordinary desire for knowledge, when there is an inelina- 
tion for ‘hearing, and the mind is inclined to enjoy,—such a one isan 
indifferent enquirer,—even he docs not abandon that hearing to re- 
engage himself in works and worship; for the usual effects of works 
and worship are to render the mind pure and fixed, these he succeeds 
in achieving by means of repeated ‘hearing, and he is onabled to 
acquire knowledge, either subjectively in this life, or about the noxt, 
or about the abode of Brahma. If that hearing be abandoned or 
discontinued to occupy one-self with works and worship, that is 
called falling from an elevated position.* 

Jn this manner, tho wise man of knowledge, and the good en- 
qnirer, have no concern with works and worship ; likewise an indiffor- 
ont enquirer, who has alroady been engaged in hearing the Vedanta 
precopts, stands in no need of thom, Thon again, one who has a 
Gosiro for knowledge, but whoso intellect is fond of ongagoment, 
honea has no inclination for ‘hearing; for him, worship aid wotks 
aro necessary to be performed without any motivo or desire {of™- 
meriting reward]; and those whose inclination for onjoyment is 





* tArudha patitd is a composed of two words; of whioh the first ‘Arudha’ 
micans ascended, and the second ‘Patita’ signifies falling down, tho two.con- 
jointly would signify :—by ‘hear'nz,’ the person has already eloyated himgple 
into a superior position above the level of ordinary humanity in the path 
of knowledge, so ifshe does away with it, ho descends low, and roturns to 
the point whonce ho started, works and worship are the common lot of 
humanity, quite powerloss to load him forward except by tho dint of 
porsoyoring struggles, 
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strong, but have no desire for knowledge, such impious persons 
should always perform works of the ‘optional kind’; consequently tho 
wisé aro nob qualified for works and worship, as they ard opposed 
to knowledge. Then again, they produce tianquilily and fixeduess 
of the mind, thus paving tho way, as it were, to knowledgo, hence’ 
subsequent to knowledge where is the necessity for them? They are 
then injurious as they destroy the indifforent knowledge already 
acquired ; therefore they are opposed to and not conducive of it, For 
“I um doing” and “sacrificial works ore proper for me” “as they 
procure the blissful abode in heaven.” Actions are porformed with 
such distinction in Intellect, “I am the worshippor” and “the 
object of my worship isa Devt.” This sort of worship also prococds 
from a distinction in intellect, Now both these varicties of intellect 
are removed by the consciousness of “Allis Brakma.”# In this 
way is explained the antagonism of knowledge to works and 
wouship,+ In spite of such antagonism, a theosophist is still bound 








* & Sarva khulu Edam Brahma.” All this isindoed Brakma, Sucha 
conéeption is bonoficinl to the intolloct, it doos away with distinction, and 
removes tho particularization of Brahma with this or that, Polytheists 
have here an authority to woiship any substance, thoy may fix their 
choice upon: for everything is pervaded by Brahma, and as hns alvondy 
been pointed out, the resulting morit is in proportion to tho dignity of the 
object worshippod. 


t On the subject of works and worship, a wide differonso of opinion 
prevails. Wo havo soon Survoswarn putting a rostraint on a theosophist 
and telling him not to act with impunity; but there are others who 
iovorse this, and lay down avxiomatically, that for a knuwer of Brahma, 
there is no further restraint ; orhe may act ashe desires with impunity 
without fear of being injured. Gough inhis article in tho Calewtta Review 
says—“ The theosophist liberated from motompsychosis, but still in the 
body is untouched by morit and demorit, absolved from all works good 
and bad, unsoiled by sinful works ; uninjured by what ha has done, and 
by what he has loft undone ( Vide Brikudaryanuk Upanishad, 4, 4, 28). 
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to perform the natural acts, cating ete, or if he be placed in the situ- 
ation of a king, he carries on the administration of his State like the 
King Janak of old, only as a matter of fom and habit or practice, 
as he used to do before the knowledge, that his Self is uncondi- 
tional blissfulness has arisen jpand such practice is not detiimental 
to his knowledge, for he knows Self to be unconditional, and has 
nothing to do with his pactice, therefore it is not injurious, It can 
only be so, if he were to know that the usual acts which he had 
beon accustomed by practice to perform are all done by Self, but he 
knows it not, On the other hand, he attmbutes their practice to 
their proper source, the physical body, on which it is dependent; 
and Self has no relation or concern with the body in the matter 
of practice, and that intellect is tho sourco of practice. Tor this 
purpose effort or no-offort, or ‘inclination and disinclination of the 
wise has been mentioned. + 

Thus then, as these practices are not detrimental to knowledge, 
so to an impious person to be engaged in the performance of . works, 
and worship with the knowledge that the Aéma is unconditional, 
and that actions are dependent on the body and the internal organ, 
will not prove injurious to his knowledge. Because if that Self who 
ia known by a sage to be unassociated, unconditioned and unrelated 
[Absolute] were regarded as the agont and instrument [a doer of 
works ete,,] and with such knowledge, if he were to undertake works 
and worship, then they will be injurious to knowledge. But that 
unassociated condition or nature of Self is a matter of firm belief in 





* Sankaracherya in his incentives to the Svetasvate'a says,—Gnosis once 
arisen, requires nothing furthor for the realisation of its reault, it neods 
the usual adjuncts, that it may arise and theso adjuncts ave —Works and 
worship in the beginning for the purpose cf tranquilizing and fixing the 
mind. When that has arison the seckor of truth bogets on inclination 
for hearing the precepts of the Vedanta, which produces, asa result, know- 
ledge. Therefore subsequent tothe rising of knowledge, the necessity for 


works and worship conses, 
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the mind of a sago, and works and worship cannot cither affect or 
remove it; hence the roflex acts and worship avo also nol antagonis- 
tic to that firm knowledge. This is why King Janak, and others 
like him, practised the roflex works, 

Reflex works’ aro’ those good actiona performed by a sage know. 
ing Self to be unconditioned, and like practice, actions aro virlues 
of tho physical body, They are not opposed to knowledge, And 
what the commontator says about the huriful effects of works and 
worship to knowledge, rofer to those who 1ogard Solf as an agont, 
and who believe that he is the doer of actions and a worshipper too, 
Actions done in that light are injurious, but tho yeflex works fiom 
an absence of such an imputation to Solf are not antagonistic to 
knowledge. 

To a person of dull intellect, even reflex works and roflex worship 
prove detrimental and are inimical to knowledge; for, the prosonce 
of doubts mako him dull or indifferont; if he doubts as to the un- 
conditional nature of Self, that is to say, he sometimes belicvos it to 
be correct, and at other times holds tho opposite belief, and regards 
the Aéma as a doer, an agent or instrument, for him repeated reflea- 
tions on the unassociated nature of Self, and that thore is nothing 
proper for him to do, will dispel his doubts and make his belief 
firm; but if on the other hand, he will have recowse to works or 
worship, they will revive his already dispelled belief as to Self 
being an agent, or doer of works and worshippor, thus a contrary 
belief will be confirmed ; hence it is, that a person of dull intellect 
performs actions, and worship, before knowledge has arisen, and nob 
subsequent 4o it, and if he continues them after knowledge has 
arisen, the formed belief will be destroyed, : 
~ For example, as a bird sorves his young onos before their wings 
haye been fully fledged, and as the young ones lose their rudimen- 
tary wings, when just come out of the egg from the action of water, 
go before knowledge has arisen, one must serve works and worship, 
but thor subsequent continuance will destroy, as the wings of tho 
young birds are destroyed by continued water, the differentiating 
knowledge [that firmly sets-forth the unconditioned nature of Self}; 
and as the parent bird suffers no injury for his relation with his 
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young’ ones, so the firm belief is not injured, and like that old bird, 
the man with firm belief or perception has no fitting neccasity for 
works and worship, 

* In this way is explained why a sage has nothing proper fox hint 
to do, on being emancipated, , It is an answer to the third question, 
after the manner of Vedas given by the professor to his pupil, conse- 
quently it is correct, Therefore it is said. 

Pupil thus have I told you the essenco of all the Vedas, 
That destroys metempsychosis without any pain. 

Pupil, thus have I mentioned to you the essence of all the Vedas 
put your faith in it, and believe it, for by knowing it, your chain of 
successive re-births will be easily, ie, without any pain, cut away. 
Though the destruction of pain is an illusion, and its absonce is 
called ‘easy, yet for the sake of cadence (and rhyme) the word is 
maintainable. In the vernacular, for the sake of cadence and rhyme 
the use of the long in the place of the short and vice versa is 
allowable and so to read them, implies no fault. Moreover in the placo 
of ‘emancipation’ the condition of the emancipated is read, becauso 
it is a traditional doctrine in the vernacular, 

For, metre and cadence the long is pronounced short and vice versa, 

Rw is used for ‘aw and ‘v’ for ‘aw, 

The two, ‘Kh’ ‘Ksh’ are pronounced Sh and Chh, 

Nor are thore in the vermacular the alphabets 

N of the T series, 

* Ri’ «Li and and the palatal 8% 





* Tho word bolief is doing duty for ‘odh,’ and it includes consoiouts- 
noas, perooption and understanding. 

{ ‘Laghw and ‘Gu in ondence donote the short or long, As verses 
ave all vead in tune, where a short tuno is substituted for a long one, 
that is allowable. The author therefore maintains his position sanctioned 
by usage and the commentator oxplains it on that principle, but it is 
quite immaterial, Had it not been for the fact that as a Vedantin he 
is habituated to find frult with the signification of o misplaced oi 
misused word—nowhere in the world ave critics more searching than out 
Vodantists, The ‘short’ aro the vowels a, ¢, 4, 0, (short) that is to say our 
Rhusa vowels, while our Dhirga (loug) vowels are long. 

38, 


298 VICHAR SAGAR, 


These alphabets are wanting in the Vernacular and if any one 
were to use them, it will be ungrammatical, and © post will say it 
foulty. For Ksh is substituted Chh, and S for Kh, for the nasal 
half sound represented by the alphabet N is used the full N, 
and ri and li are used respectively for Ri and Li, and Sis used for 


sh, 36 is nob improper to write the alphabets im the manner 


just pointed out: all this is allowable in the vernacular. 

Iswara is the author of the universe, and he is non-different 
from you. You are Brahma, thereforo eternal intelligence and 
bliss, This the professor has said again in reference to actions. 

. Casting aside your poverty, look upon your self 
As the pure Brahma, unborn, the discoverer of phenomena, 
With your ignorance, you create the world, destroy them all 
and be eternal yourself, 
Looking at the unreal world, why bring misery in your Self 
You are a Deva of Devas, and a mass of felicity, 
Jiva, the phenomenal world, and Iswara are all 
Creations of illusion (Maya) ; you are glory itself, 
As shines silver in a nacre, and snake in a rope, 





Passion, and scurrility, and temptation destroy ; romove envy 
and lust, and break the chain that fastens you to re-bivthe, 
and mirage-like tempts you over and over, 

Bring in the sun of knowledge to dispel the darkness of dark- 
like ignorance, and avoid duality by trusting in the writings 
of the Vedas and abandoning the indication of o part. 

Ponder well on what the Vedas say (intelligence), Hold yourself 
carefully, discard friends, servants, and the ties of kinship, 

Do away with desire and cast not a lingering look on them, 

Your self is fixed. Motion, body, organs, eto, are destructible, 
the tree is false, 

They all, like the mistake of ether for the blue heavens, and 
a frying pan for tent [are false}, 

The means of knowledge are being mentioned. in his’ discourse 
with a pupil by the professor. ‘ Passion’ means fond desire for an 
object ; destroy it, knowing it to be bad and a source of* temptation, 


se 
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Destroy envy, spite and lust, The acceptance of passion, temptation, 
spite, lust, includes all the good and bad qualities formed by 
the seoond or active, and third or dark gumas, therefore destroy 
all the products created by the two aforesaid qualities, for they are 
inimical to knowledge, And, without their destruction no knowledge 
can arise. Hence their destruction is absolutely needed for an en. 
quirer of truth, Of the four ‘ means,’ ‘discrimination,’ ‘indifference, 
* quiescence, ete,—the six substances—and ‘emancipation,’ the first 
or discrimination is the principal means of knowledge.* For discrimi- 
nation gives birth to indifference to enjoyment and the rest, 
hence the teacher lectures on it Know this phenomenal world 
to be unreal like a mirage water, that tempts a deer to run after it 
for drink. The world is called finite or bounded by its banks, while 
Self or Atma is infinite for he has no boundaries. The finite is 
also another name for the unreal, consequently its opposite, the 
infinite, must be regarded as the reality. This is explained in the 
following manner:—As in a magic show, a father says to his son, 
“mind my son, from this mangoe tree to every thing else what that 
performer of magic has brought forth, all are false,” But that does 
not signify the performer of the show is also unreal or non-existent, 
on the other hand, he is real, Similarly the unreality is applied 
to the world, to bring out prominently the Reality ofthe Atina, For 
this purpose, the professor has said the finite is unreal. In this way, 
is the unreality of the world to be regarded, and Self looked 
upon as Reality, Such then is the lesson imparted to the pupil by 
his preceptor on ‘discrimination, from which arise the other 


‘ 





* The four means are — 
(1) Discrimination between real and unreal, 
(2) Indifference to the enjoyment of reward in this ov the next life, 
(3) Quiescence, solf-rostraint, abstinence, endurance, contemplative 
concentration and faith, 

{4) Desivo for release or emancipation, A 
The author refers to the six substances beginning with 
quiescence and ending in faith; they are included in the third 
and considered as one and not so many distinot means, 


800: VICHAR SAGAR, 


means by themselves, as 9 natural consequence, so to speak, Heneo 
by referring to discrimination, the other means ave also explained. 
They are the external means of knowledge. ‘Hearing’ is callod an 
interhal oue. Pupil, by bringing in the sun of Imowledge (in other 
words, by the aid of ‘hearing’ the precepts of the Vedas) dispel the 
darkness of ignorance ; both ignorance and darknoss ave referred to by 
the word Zama [the third quality of matter], Darkness is s¢mile and 
ignorance comparable [or capable of being illustrated by comparison 
or similitude, The first Zama is an indication of comparable, while 
the second is the quality itself [but in the English rendering it has 
been reversed, instead of dark-like darkness of ignorance, we have used 
the darkness of dark-like ignorance.] 

What is illustrated by comparison or similitude is called 

comparable, 

With what it is compared is comparison or simile. 

In other Systems, knowledge has been admitted to be of several 
sorts, but here that will be described in especial reference to what is 
sot forth in the transcendental phrase, Pupil, between the Jiva and 
Iewara, the difference created by A-knowledge and Maya (Matter 
or Illusion) should be removed; know them to be one and same. 
Know the intelligence common to them both, as is said in the 
Vedas, to be ono and non-different. It means that they are to be 
recognised one, by abandoning* the indication of a part of the mean- 
ing of the transcendental phrase. [For Shiva read Siva]. Tho third 








* Abondoning the indication of a part (Bhaga Lakshuna) from 
the signification of ‘That ait Thou’ establishes non-duality ag pointed out 
in the Vedantasara, Here, “That” indioates invisible or unmanifested 
consciousness, and ‘Thow manifested or visible consciousness ; hence the 
Titeral meaning oreates o difficulty in taking cognizance of a consciousness 
marked by such conflicting ottributes, consequently tho relation of a 
predicate and subject is inadmissible, Nor can it bo maintained that the , 
qualifying adjectives ‘visible and invisible’ serve to differentiate the oon- 
sciousness from consciousness of dissimilar character or establiah on 
identity with consciousness of similar charactor. For the unseen con- 
sciousness is universal, all-knowing, omniscient; while, the visible 
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stanza is illustrated thus? The fourth line is a brief repetition of 
what has been already expressed, Pupil, your self is not the physical 
body, organs of sonse ete, which are subject to death, bub he is the 
indestructible Brahma, and this world resembling a tree is unreal, 
‘Fixed and motion’ refer to the two words indestructible and destruc- 
tible, Self and not-self, The tree is worldly existence, society ete. ; all 
that is false, like the mistake of blue for ether, and frying pan for a tent, 
formless ; a like mistake is to take place in not-self for self. Existence 
has been described in the Sruti and Smriti as a tree, hence the word 
tree [which means literally wavering leaf] has been used here to indi- 
cate worldly existence, 
Knowledge is the means for emancipation. ‘This has been des- 
cribed in another way in the following verse :— 
The house of bondage and emancipation is in the conceit for 
the body and wise, 
With the banners of passion and indifference unfurled, 
Illusion of subject, and illusion of intellect like the wind, 
brother, . 
Shakes, by day and night, nor leaves a moment alone, 
The unclean and pure images of the subjects of the witness, 
along with him, 
Seoing this, man of anger avoids desire and wants the abode, 
Jnenloka. 
The ‘quick’ and unfixed look their own likeness in their illu- 
sions, 9 mine of affliction, 
The ‘fixed’ look the likeness of Brahma in their selves, which 
* is that of felicity, 





consoiousnoss is partial, little knowing, or parviscient.” Hence by “omitting 
the invisibility and visibility fiom ‘That art Thow’ there remaing the one 
consoiousness common to both, and signified by the charactematio signs of 
invisibility and its reverse, expressed by ‘That? and ‘Thou.’ Such a ren- 
doving is onlled the ' Bhagatyaglakshanw ox indication abiding in one part 
of the expressed meaning whilst anothor part of it is abandoned.” 

Duoun's. Vedantasara, p. 38-39. 


. 
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Pupil, those who haye a concsit for their body are ignorant, Now 
the ignorant and wise are the respective seata of bondage and eman- 
cipation ; that is to say, ignorance is the abode of bondage, while in 
the sage, abides a desire for xelease, Their banners aro passion and 
their want, Asa banner is the sign of a royal oily, so ave passions 
(desive) and indiffereice, the reapeotive standards by which they 
are known, The ignorant are marked by desires, while the sage is 
marked with ‘indifference.’ Hence their difference is called indis- 
crimination, Brother, the word subject refers to a variety of subjects, 

“It includes material well-being. An illusion consists in looking 
upon it as something real, Then again, illusion of intellect signifies 
those who regard all material comforts to be illusions, as unreal as a 
snake in arope, Such firm intellected persons are liable to be shaken 
by the wind of desire and indifference. In other words, a8 a banner 
is moved to and fro, constantly by the wind, so those who look 
upon prospority as something real, and those who have a regard thab 
all material comforts are illusory and unreal,—both of them move 
desire and indifference, and do not allow them to rest; the first 
remove the fixedness of desire (i, 0., put desire into motion, or excite 
it) while the second or those who regard subjects to be unreal, pub 
indifference into motion, But all these subjects are unreal, hence 
in the light of those who consider them real, thoy are illusions, ‘To 
rendor this apparent in the verse, true illusion has been mentioned, 
and not true intellect. 

Illusory or mistaken knowledge, and the false substance which is 
the subject of that knowledge, both of them, are called illusions, 
Thus a difference is created between the indifference of the ignorant 
and the wise; for the indifference of the ignorant does nob arise 

“from a knowledge that the subject of his desire is unreal and false, 
He has no such knowledge as to ita unreality, hence he is called 
dull. Though according to the arguments used in the Shastras, 
ignorant means a person with false knowledge, or one whose know- 
ledge is unreal, yeb subjects aro false and unreal, and can only be 
go perceived by a person of good intellect and not an ignorant one, 
consequently the invisible false perception of a dull person in regard 
to ‘subjects, cannot remove the visible reality of truth caused by - 
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illusion, In this manner, Yhen @ dull person shows an indifference 
to property, wealth, ete., there arises his invisible, unreal perception, 
but then, in regard to that invisible false perception, the real visible 
perception is the strongest, hence the cause of difference in the dull 
is that false invisible perception ; and the stronger real perception only 
intensifies a desire [of acquisition] ; and when ‘indifference arises, that 
does not proceed from. the false perception, bub from the observation 
of defects in the subject, A sage knows all this material expanse to 
be visibly false, and from visible false porception is removed the ; 
visible true perception ; hence he has no desire for material comforts 
and hag no true perception in them ; for the sake of difference, he 
regards them all false, and if ever he evinces a desire, or shows any 
true regard for them, his indifference is then removed; but when a 
thing is visibly known te be false, ib never can be looked otherwise, 
ie, true, As for instance: when a snake created in a rope is once 
known to be visibly false, it can never afterwards be again taken for 
» veal snake, Similarly, a wise man never reconceives a thing to be 
real after it has been once discovered to be unreal, In this manner, 
& wise man can never have any desire originated in him, or have 
his indifference destroyed, hence his indifference is said to be firm. 
Then again, the indifference produced in the ignorant by an observance 
of defects, is apt to be removed; for when a thing is regarded faulty 
at one time, it may in a subsequent period be regarded in a better 
light. As for instance, after coitua one feels inclined to attribute 
defects to a female [and shows his aversion], but in a subsequent 
period all that is gone away, and he has the same attachment as be- 
fore, In the same way, when the faults are remoyed from his sight, an 
ignorant person returns back to his desire, and his indifference ceases, 
for which, an ignorant person’s indifference is never firm, In this ” 
manner, the signs of the ignorant and wise, viz., desiré and indifference 
ave desoribed, There are other signs too, As the top of a house 
[door] is decorated with the image of an elephant or some other 
thing, so the residence of bondage and emancipation, the internal 
organ, of the ignorant and wise* have their respective images, viz,, of 





* A ange, a theosophist (not the so-called members of that seoioty in 
Madras who are at best would-be theosophists.) The Himalayan brothers 
are veal theosophists or adopts, 
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ovidence and the witnoss, In the ignorant mind, tho image of 
evidence is unclean and impure; in the mind of the theosophiat, the 
image is that of witness and pure. Now the subject of the witness 
viz., this material expanse or phenomena are called evidence, The 
meaning is cleared in the sequel. The quick and unfixed look upon 
their Self, through illusion, asa mino of affliction, while thoso whose 
intellects are fixed, look wpon their Solf as non-different from 
Brahma, and enjoy true felicity. Theso stand in the relative ordor 
of cause and effect, Abandoning a part of the indication, has been 
particularly dwelt upon in the verso, and for describing the source of 
that subject, the difference in the indication is now being described. 


The three indications are now being said by the poet of great 
intellect : 

‘Juhti; ‘Ajahati’ and Bhagtyag lachhana axe tho three 
indications. 

The first does not apply to the transcendental phrase, know 
this Pupil, 

Abandon the part represented by your solf, as non-different 
from Brahma and know them to be non-dual, 

(Says the pupil.) Lord, to whom, art thou speaking of indica~ 

tions now, I am not acquainted with them ; 

Explain tho throe indications first, and thon establish their 
difference particularly. 


Subsequent to ordinary knowledge, arises particular knowlodgo, 

As for instance, the ordinary knowledgo of a Brahman is to know him 
so, but when it is ascortained that he belongs to particular seoh or 
_ class of them (say Sarwasut), [that he has a house in such a place and 
his name is so and so] thon arises his particular knowledge, Simi- 
larly, though indications may produce only ordinary, yot particu- 
lar knowledge follows from the three signs of the indication, 
metonomy and the rest; and without the first, the second variety or 
particular knowledge never arises. With this object the pupil speaks 
to his preceptor in the verse under comment: “ Lord, to whom are 
you speaking about indications, I know them nob ; therefore frst, speak 
of them in their ordinary or common form, and subsequently point 
out their particular significalion"—tho differonce of metonomy and 
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the rest. Give a separate description of the three, For the sako of 
metre, the word ‘lord’ has not been used in the case of address, though 
it should be read so; and according to the traditional usage of the 
vernacular, the word lachhan is used for lakshana, ‘ 

Replios the Guru:— . 

With one intent, concentrate your intélligonce and hear my 
word, 

If you want to know the difference between ‘indication’ and 
‘what is indicated, : 

Know then, there are two sorts of expositions of which one 
is force (saktz), 

And the other is indication (lakshana), listen with discrimi- 
nation, 

The relationship of a word with two meanings is called its 
exposition ; it is of two sorts, one of which is called (sakti) force 
[or signification of words] and the other, indicative exposition: 
hear with discrimination, 4e, with indicative signs, Force is thus 
described— 

The meaning of a word when rendored apparent by immo- 
diately hearing it, 

Such o desire of that word to signify ils moaning is termed 
its force according to the usnge of yaya, 

For instance, the word jar expresses a pitchor, its yory utterance 
brings that signification in the mind of all porsons, Such a dosire 
of Iswora is called Forco in the Nyaya Philosophy. 


On THE Siens ov Svaritd Forex, 
Know the strength of a word to be its force, according to the 
Vedas. 
As you ascertain the consuming force of a fire in ‘it, 

For creating the knowledge of a jar, as a resemblance of pitcher, 
the strongth that resides in the word ‘jar’ is called its force, Simi- 
larly thore resides a strength in the word “cloth, which helps, to 
grasp ‘what it signifies, and that is its force. This holds true with all 
words, Ag for instance, when a piece of wood is thrown into fire, it 
conflagrates, so that, fire has the force of consuming a substance when 
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brought in contact with it; similarly when a word conveys its mean- 
ing by coming in contact with tho organ of hoaring, through its own 
strength, it is called its foico, Another name for it is onergy, or 
prowéss. Like tho onergy of firo, conflagration, thore resides in wator 
serveral forcos:—Moistening, quenching, thirst, forming » lump [of 
zice or other offering given to a departed parent ote, after death and 
repeated yearly al tho death anniversary]. Thoso aro its energios, 
Thus every substan hes tho strongth to perform its individual 
_ tet, which is its enorgy or force, This is the conclusion of the 
Vedas; ascevain thom, and abandon the method of Nyaya for it 
iy fit to be sob asido, 
Says Re pupil— 
Tn Aro, I doubt, whother thore is any other force besides itself, 
Because what consumes, is tho fire itsolf, 
Similarly, beyond the alphabots of a word thore is no other force, 
Itenco I recognize the strength of Iswara’s desire, P 


The separate existonce of energy or force in fire cannot be deter- 
mined, Lhave my doubts aboud it, and what you have pointed out bo- 
fore, that the consuming force in the fire is the enorgy of tho fire itself, 
does not hold true, For the cause, source, or authorship of conflag- 
ration resides only in fire, and there is no necossily for tho acknow- 
Jedging of an unknown force, and ascertaining its source, by discarding 
the known source of that fire, As in the aforesaid oxumple, it is 
said, thero is no possibility of a force being present, so in the case 
of words, boyond the alphabets which go to form them, thore is nob 
another separate force, nor is thoro any necessity for it ; for this 
reason, the Will force of Iswara according to tho doctrine of the 

* Natyaythas is porceived by my intellect, 
Quru replies, 
The separate existence of consuming sree in fire is not mani- 
fosted for the obstacle : 
. Tho addition of an exciter destroys that obstacle, and burns or 
. kindles the fire, to consume the substance placed near it, 
The cause that is present in fe, consumes all time, 
That is the source of its force, from which fire is engondered, 
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You lover of the body. From the prosence of an obstacle, fire is said 
to want its power of consuming; but ifany thing, that will excite or 
animate it, be placed near, it will kindle the flame, and be consumed 
in spite of the presence of that obstacle. If without force, fire had 
the property of consuming, then it would nocessarily possess that 
properly in all timos, z.¢.. to say in tho ptesence of the obstacle 
along with an exciter, and in the condition in which that obstacle 
is wanting, and when the exciter is wanting, but the obstacle is presont ; 
because the cause of combustion is present in all the conditions. 
Now from my standpoint, such a defect or anomaly is easily removed ; , 
for we hold the force of fire or force with fire to be the cause of 
combustion, and not fire alone. When there is an obstacle, though 
the fire is not destroyed by the stoppage of the wind, yet the force 
of that fire is destroyed by 1, consequently from a want of the 
igniting force or of that force along with five, there does not follow 
any ignition or combustion ; and where an exciter is present ncar 
the obstacle, it destroys the force of the fire and stops the wind, but 
the exciter rekindles or engenders the force again, Honce the 
influence of the exciter being greater than that of the obstacle, it croates 
the force of ignition, or kindles the fire along with force, for causing 
the act of burning. Tho literal meaning of the fourth stanza is this : 
You boy, when an unknown clement is destroyed any how, that is 
its obstacle ; what engenders it is called an excitor, and that exciting 
force is the cause of ignition, An obstacle is inimical to an act, bub 
what oxcites action, notwithstanding that obstacle, is called an 
exciter. In regard to fire, a gem ox jewel, Mantra and medicinal 
substances are said to be its obstacle and exciter, When any gom, 
Mantra, or medicine placed in a proximate position to fire prevents 
its buming, that is its obstacle ; and when in spite of that obstacle, ” 
a gom, Mantra, or remedial agent kindles the fire and imparts to it 
burning properties, such a gem ete., is called its exciter. 

Pupil, know this to be the mattor with all things and recognize 
force in that. ; 

Without force nothing is done, no action proceeds without it, 
know it for certain. 

Pupil, as in fire, so in water and all other substances, there are 
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present their respective forces, without which no action is produced, 
hence forcw is the only source of an action or resulting product, In the 
following vorse, its necessity is cstablished. What o pupil had said, 
“thas fire and its consunting force cannot be established or recognized 
as two distinct entities,” is done away with; and the experience of 
their distinct chavactty is being proved now in the half couplet 
following :— 
This docs not contain any forco, that force engendered is 
different, 
Where can this force be really experienced and what is its site ? 
According to the mothod of tho Sidhanta, the nature of force is 
determined, and its proof ascertained. At thosame time the doctrines 
of other systems regarding force are done away with, 
Tho will force of Zswara does not apply to words: 
This doctrine of Nyaya is unsound, its doctrine of current of 
forco is falso, . 
It cannot be said, that the force of words resembles the will-force 
of Iswara, for Iswara’s will is his property or attiibute, consequently 
it vesides in him, and for that force to affect words is impossible, 
If force wore o [natural] property or attribute ‘of words, then 
foree of words can bo admitted. Consequently it will then amount 
to tho strongth of words, and roprosont that strength adequately, 
Iswara’s will-force therefore does hold good to words, and it is 
impropor to say that it constitutes tho force of a word, Accordingly 
the rule is falso, 
Now the rule of grammar is being given :— 
The adequate meaning which is imparted by a word is “tte force, 
This is sgid in the ‘ Vyakaran Vushan' by avi in his Karika, 
The meaning which» word sooks to convey is produced by its 
force according to Hari, who mentions itinhis Karika of ‘ Vya- 
havana Vushana?’ As for instance jay signifies a pitcher, To 
impart the idea of a pitcher bya jar is caused by its force, to, 
force enables a word adequately to represent its meaning, and render 
that moaning cognizable. The word Vyakarana Vushan, may yeb 
have another meaning; besides boing a work of that name, it may 
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signify the best of granfmars; that of which Ifari wrote the 
Karika (commentaries and exposition of the text). 
Guru utters. 

Listen pupil, according to Grammar, there is a strong defect, 

Whether there is, or there is not in monies Asks a man of 

discrimination. , 
When a force is manifest, that I acknowledge, and it is known 
amongst men too, 
If it were not proper, it is fit to say there is no force. 
And that not-force will impart an inadequate signification and * 
create discord. 

If you want more defects to find, vide the work Darpan. 
If the adequacy of a word to convey a proper meaning be recognized 
as a force, one who so regards it is asked by a person of discrimi- 
nation :—According to your standpoint, a word may or may not have 
force, If you say yes, then it establishes what I have been con- 
tending for ; viz, that the strength of a word is its force (this is spoken 
in the third line). “The manifestation of a force” and the next line 
are in tho situation of cause and effect, It says, when a force is 
apparent so as to be known to all men, that I do acknowledge and 
recognize ; in other werds there is real strength in words, as say the 
grammarians—strength as is generally known to men—I admit such 
strength, but I do not recognize the force which is said to convey its 
proper meaning; that is to say, when the strength ofa word has 
already been admitted, it is not proper to regard ‘ force’ as a distinct 
something which produces its proper signification. I contend force 
is only a form of stiength; this I acknowledge, and it is 
proper that I should do, for strength, might, power, and force are 
synonymous. These four words impart the same meaning; 
a powerless man is called wanting in strength ; and he has no force, 
In reference to food or cooked giains, it is said, they have no germi- 
nating power in them, and they will produce no corn, they are 
wanting in force, vigor and energy. Thus then, people regard power 
and tho three other words to bear one and the same meaning. In 
fire even, its strength constitutes its force, hence itis proper to regard 
force in the light of strength ; in other words to admit their duality, to 
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acknowledge them as distinct, and both of* them existing at the same 
timo will be fruitless, no’ to speak of its being against the common 
practice in men. It is simply against common usage and that is its fruit. 
If it be said, strength is ‘a fit force to convey ils proper moaning, that 
will establish my point, Then again, ifil be asserted since I gdmit 
strength, force in the® form of strength can possibly be applied to 
words, But, if that strength be not acknowledged, tho force which 
causes the construction of a word properly, will bo wanting, and 
words at least will convoy discordant meanings and not the recognized 
" indications proper to them ; the reply is, whether the want of strength 
refers only to words, or it is equally applicable to all substances, fire 
included. If the latter be maintained, then the arguments already 
adduced, when the force of fire was boing established will do away 
with it, In the first view, though the defects of the other 
view do not apply, inasmuch as in fire there is force resembling 
strength, but for the presence of obstacle, the burning proportics are 
not constant—(remain latent till excited) —they are absent; but with 
reference to words, boyond ths strength to convey an adequate meaning 
they have no other force, that strength which establishes their propor 
signification is alone present, this is according to tho first method, 
Here the defect of obstacle which prevents a fire to consume or con- 
flagrate of itself is wanting, yet like the strongth in fire, a similar 
strength must bo admitted in words: this is explained in the two 
lines of the stanza, ‘Iho third lino signifies, if no such strongth be 
admitted in words, yot to say, thoy aro capable of conveying thoir 
proper significance from not-strength imply a contradiction, because 
words aro wanting in power, yol the moanings they convey ave said 
4o be proper, and significance is the fathor of knowledge : to say so, is 
* as sound ag lo speak of the infalliablo powers of procroating possossed 
by a hermaphrodite, For they are opposed to cach othor, henco wordy 
have strength or power. And they are called powerful, ‘Powor- 
ful’ indicates the possossion of power, and ‘unpowerful’ is its revorse 
* or, want of power, From want of powor no construction results, that 
evory one knows ; hence want of powor cannob bring forth the action 
of knowledge, which words convoy by their significance, consoquently 
if ig fit to admit their strength; and oflor the admission of strongth, 
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to acknowledge the presence of force in the form of strength is noth- 
ing improper, 

Thus then, though force is wanting in words to impart know- 
ledge by their several indications, yot there is present another form 
of it which is called strength. If you want to éind other faults which 
the method of the grammarians imply, consult tho work Darpan 
whero force has been ascertained. It is paintul to enter into the 
faults of others, hence I have nob intwoduced them as mentioned in 
the ‘Darpan’ 

ON ‘THE INDICATION OF FORCE ACCORDING TO THE METHOD or Buarta. 


According to Veda, a wordis related to its meaning by its 
own force, 


Bhatta says, look there for distinction and non-distinction. 


The relation which a word has to its meaning is called force, accor- 
ding to Bhatta ; this you should know. But that implies a distinotion 
which it is the purport of Bhatta to oxpound. Between the meaning 
of fire and chavcoal there is not oxtreme difference; if it woro so, 
then like wator, which is extremely difforent from fire, inasmuch as it 
quonches and reduces it into non-tangibility, charcoal would have 
nover been present in tho region of fire; an oxtromely difforont 
indication cannot bo established by a word; as botween a word and its 
signification there is no extreme difference, so there is not even ex- 
treme non-distinction ; if the predicate wore {o express tho extreme 
non-distinction of the object, thon the predicate of fire, charcoal, 
would possess the property of burning tho tongue, in the samo way, 
as the subject of charcoal, fire, doos; its pronounciation ought to burn a 
mouth too, But that it doos not, hence there is no oxtreme non- 
distinetion, but with the meaning of fire in the form of charcoal, 
there is non-distinolion along with distinction. Distinction, be- 
cause it does not possess the proporty of burning; and non-distinc- 
tion, because, unlike waterand similar other substances, it is possible 
for charcoal to produce a tangible cognition of fire, As tho word fire 
is non-distinet from charcoal along with a distinction; in the same 
way the words water, wood, mud, and life are non-distinct from the 
signification of water along with o difforence If there were oxtrems 
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distinction, then as between fire and water there is that extreme 
difference by which water cannot establish the presence of fire and 
vice versa, so the several words, water, wood and the rest, ought not 
to establish the significance or existence of water, hence it is said, 
there is no extreme difference, neither is*there a want of that extreme 
distinction ; for if such were the case, then as water bings a cooling 
sensation in the mouth, so the pronounciation of the word ‘ water’ 
ought to produce a similar sensation, but that it never does, hence 
‘ there is no extreme non-difference, but for distinction along with non- 
difference, both defects are absent. Thus then, every where between 


the predicate and subject of a word, there is difference along with, 


non-distinction which the followers of Bhatta designate the identi- 
cal relationship of a word with its meaning, (Tadatmya Sambandha) 
and also distinction and agreement, Now this distinction and agree- 
ment is nothing but a form of individual relationship ; all words have 
the force of their individual meanings and beyond this individual 
relationship, there is not any separate force, 

Now the arguments in support of distinction and agreement 
with their proofs are being declared according to Bhatta Acharya. 


Ox is Brahma, when the Véda says it is non-distinct, 
Again oxternally to sound a word and its signification appears 
different. 

In the Mandukya Upanishad, Om is described as Brahma, 
grammatically ‘Om’ would then signify to be the protector of all, 
But Brahma is such a protector, hence ‘Om’ is subject of Brahma, 
and Brahma is predicate ; if their were extreme difference between a 
subject and predicate, then ‘Om’ would not have been mentioned in 
Mandukya and other Vedic treatises as non-distinet from Lrakma, 
as between the syllable and the word, there is that relation of subject 
and predicate, Moreover ‘Om’ is Brahma, hence it has been said to 
be non-different from It ; consequently by the absencetof distinction 
between a predicate and its subject, the word of the Veda is proved. 
To all men the difference of predicate and subject is well known, 
Because fire and similar other woids reside in the sound, while its 
signification, charcoal ete. resides outside the sound,—in the 
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fiance or hearth ; similarly ‘Om’ resides in sound, and ils significa; 
tion Brahma, isnot there, bub outside of the sound, in its own 
dignity, Though Brakina isall-pervading, hence It cannot bo absont 
fiom sound, yot in Brahma there is sound, but in sound there ‘is no 
Brahma. Tn this way all men know, in the squind of a word and ox- 
ternal to the sound of its stgnification, their reciprocal difforencos, 
which establish a difforence betwoon a word and its meaning ; for this 
reason, all persons have the proofs of their individual oxperience as to 
the existing difference between a predicate and its subject; but in 
regard to their agreement or non-distinction there is the testimony 
of the Vedas, hence the distinction or agreemont between its mean- 
ing and the word is not a proof of thoir individual relationship, bud 
proofs are self-ovident, In anothor portion of the treatise has been 
shewn that distinction and agreoment in the form of individual rola- 
tion of a word and its signification. 

Quality and the body endowed with it, caste and person, 

action and actor, their connection and disagreement ; 
With that connection and its reverse, know tho situation of 
cause and effect. 
Form, taste, smell ete, are qualities, Whore they are prosont, ihab 
is said to bo endowed with qualitios; as, for tho presonto of form cte,, in 
tho carth, it is said to bo ondowed with qualities ; many qualities 
may be prosont in one body or substance; but the presonce of a 
single quality, virtuo or attribute is called caste, genus, o” species, 
as in the bodies of all Brahmans the office of a Brahman, 
In all beautiful objects, beauty is presont. And as vitality is 
present in ‘life, and in an individual his procreating power; as the 
quality of a jar is present along with it,—(ils function of carrying 
water) and what mon designate by the sevoral attributivo qualities, — 
¢. g., of the office of a Brahtnan, beauty, vilality, manhood, wator 
carrying function of a jar—these constitute the caste of a Brahman 
etc,: and the recoptacle or seat of that caste is termed individuality 
(bylctt), Progression, locomotion etc, aro called actions, and one 
having thoso atributes, that isto say, the receptaclo of action 
has a relation with the signification of the word, ‘This is to bo 
known ; and cause and action refer to the reconciliation of quality with 
40 
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its possessor, That is to say, hke quality and the body endowed with 
it, thae isa relation betwecn cause and effect. In the same way, 
between action and the person abounding in works thero is thal 
similar individual relationship ; between caste and the person there 
subsists the aforesaid yelation too. . 

Now this ‘identical relationship’ ‘@adutmya samandha) indi- 
eates a ‘connection with distinction and agreement,’ Between an in- 
strumental cause and its action or resulting product, there is no con- 
nection of distinction and agreement, but there is extrome differ- 
ence. Between a proximate or immediate cause, and its resulting 
action there is that connection of distinction and agreement, As for 
instance, the material or instrumental causo of a jar, a potter, 
wheel and the tmning rod, are extremely different from tho jar 
which is an act of that cause; but with its proximate cause, a lump 
of clay, and its product, a jar, there is an agreement along with dis- 
tinction. Tor, if there be extreme differonce between them, then p 
lump of clay may as well produce oil, whichis also an oxtremely 
different substance from it, and since no oil can be produced frown 
clay, @ jar also would never result from it, Then again, if between 
the proximate cause and its resulting product there be extreme 
agreement (non-difference) no jar will be producod from clay : for 
nothing can be produced from a thing identified with it. Henco between 
such cause and its product, there is said to prevail agroomont witl 
distinction ; and that agreement docs not indicate any fault in tho 
difference, nor the consideration of distinction inrplics any defect to 
non-distinction. In this manner, the expression that there cxists, 
between a proximate cause and its product, distinction and ‘agreemont, 
is based on sound reasons, Knowledge also establishes it likewise. 
As ‘this is a lump of clay’ ‘thatisa jar, the difforonce is here 
plainly recognized, and with eyes of discrimination their oneness is 
palpable enough; for the external and internal parts of the jar are all 
made with clay, beyond which there is not another substance in 
it, so that their oneness is proved, In this manner, the distinction 
and agreement formed by the individnal relationship of a proximate 
eause with its effect is proved. Similarly between quality and the 
body endowed with it, there is the same distinction and ‘agrédmonty, 
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Ef the form of jar bo oxtremely different from that jar, thon as there 
exists a similar extreme difference betweon ajar and cloth, and yet the 
cloth is not dependent on the jar, bub they are distinct from cach 
other, similarly the form ef the jar will not be dependent on thé jar 
itself, Thon again, if there be extreme agreement or non-differonce 
between quality and its recbptacle, the form will not be depondent 
in the jar, for it cannot bo its own receptacle; henco it is said, 
there provails between them agreoment and distinction, a form of 
individual relationship, The same rule applics to caste and person, 
as also to action and the person performing it (agent), That is to 
say, there isthe same agreement and distinction, As there is nob 
much necessity for mentioning all tho arguments adduced against 
this view, I refrain from it, 


ARGUMENTS AGAINST THE DOCTRINE OF BUATIA, 


In one substance for distinction and agreement (to be co-oval) is 
opposed (to reason). 

To say that it is based on reason, is absurd, all such yiows 
are incorrect. 

Tho purport is—If theo is non-difforence or agreement in a 
jor with itself, and differonce with another jar, yet what is non- 
different has no distinction, and what is different has no agreement. 
With this object, the presence of distinction and agreement has been 
said (in one substance) 10 be contrary to reason, Ionco that one 
substance, a jar, is non-difforont from itsolf, and distinct from another 
jav ; but what is non-different has no distinction, and what is dis- 
tinct has ‘no agreement, henco it is said to be opposed to reason, 
for they are naturally opposed to cach other, Tho samo substance 
cannot have an agreemont with what is differont from it, nor can 
there be a difference with what is non-distinct from it; heneo bo- 
twoon the predicate and its subject,—quality and its roceptaclo, caste 
and porson, action and agent, proximate causo and its rosult—the 
admission of individual relationship of agroement and disagreemont 
is inaccurate , the proofs adduced in support of that distinction and 
agreement belweon a predicate and subject—in sound, subject; and 
externally, prodicate-—i,¢., their difference, and the non-dislinction 
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of Brahma with Om, according to the authority of the Sruté 
4.@, agreement, identity or non-distinction is cleared in the follow- 


ing wise :— ‘ 
Between ‘Om’ and Brahma the assertion of distinction and 
agreement, » . 


Says not Bhatta the common saying ; there is mystery in it, 

‘Om’ is called ‘Pranava ; with it and Brahma, the assertion of 
non-difforence according to the Vedas, is made not for the purpose of 
. shewing the non-distinction between a predicate and its subject, bub 
it has an occult signification, which is called mystery, which Bhatta 
has not penetrated. When ‘Om’ is spoken of as Brahma, its purport 
is not that they are non-different, but ‘Om’ is to be worshipped like 
Brahma. What has been ruled to be worshipped is not necessarily 
identified with the object worshipped, but such worship has been 
declared in quite another way, As for instance. in the worship 
of Salgram and Nervudessara as representations of Vishnu and 
Siva vespectively. Now the indicative signs of conch, wheel, rod 
and lotus belonging to Vishnw arc absent in the (stone) Salgram 
[ammonite], nov does it possess the four hands of Vishww; ncither 
axe the signs of Siva—his Ganges adorned matter hair, tiger skin, 
peculiar hourglass shaped musical instrument, with the fingers inter- 
twined in meditation, giving his course of instruction on Self without 
the three attributes of Sdtwa, Raja and Tama to such of his fol- 
lowers as are dependant on him,—present in the little pebble found in 
the bed of the Nerbudda and called Nervudossara. Now both of thom 
are stones, yet for the injunction of the Sacred Scriptures one must, re- 
move from his mind the impression of stone apt to be creatdd by their 
, Sight, and regard them as representing Vishnw and Siva respect- 
ively, and so worship them: but since they do not represent 
Vishw and Siva in their forms or signs, consequently it is said, 
worship is not dependent on the nature of the object worshipped, but 
on the injunctions of the Shastras. As worship is done by carrying 
out the orders and rules which the Shastras have laid down, for 
example, the Chhdndogya Upanishad in the Ohapter Punchagni 
Vidya, (knowledge of five fires) lays down the worship of Heaven, 
cloud, earth, male and fomale as so thany forms of fire, with espedial 
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offerings in the shapo of faith, nectar*, [Bacl patra] rain, food-grains, 
and (seminal fluid) virility, It needs hardly being pointed out that 
neither Hoaven ete. are so many fires, nor are (Sradhd) faith and 
the rest can be called offerings in, the usual accoptation of the ‘torm, 
still for the injunction of the Vedas thoy are yorshipped as so many 
forms of fire with their respectivo offerings, faith and tho rest. 
In the samo mannor, the worship of ‘Om’ as a form of Brahma is 
there laid down, so that tho syllable ‘Om’ is not Brahma; yet to 
worship it as Brahma is maintainable on the ground that the . 
utterances of the Vedas point to it. In the word ‘vorship’ it is 
not necessary that there should be non-difference with a thing, 
but a different thing can be worshipped holding it 10 be non- 
different with the object of worship, Moreover, on proper considera- 
tion it will be found that the word ‘Om, tho subject of Brakma— 
can be maintained to be non-distinct from its predicate Brahma, 
but such agreement exists not with a ‘jar’ or other insenticnt sub- 
stance : [for they, jar, ete, indicato insentiency, and insentioncy 
cannot possibly be connected with Intelligence—they aro naturally 
opposed to each other]. (Tho reason of maintaining this non-dis- 
tinction is) because name and form are all contrived or supposed to 
oxist in Brahma,—It abides eyorywhere in all such namos and 
forms, ‘Om’ is a name of Brahma, hence it is contrived in Brahma, 
and a contrivance is non-distinct from tho site, whoro it abides, 
but is only anothor form of it; [as for instance, in tho contrivanco or 
supposed oxistence of a snake in a rope, the snako is the con- 
trivance and rope its sito, they are non-differont; for the snake can- 
not possibly exist out of that rope, where it has been projectad 
a 





% Soma’ juico is a favorito bovorngo with tho Gods; it has no 
tesomblauoe with the various liquors of tho present timo as so many 
Orientalists have tricd to establish, It is an avid plant (tho Asclepias Acida 
or Sarcostema Viminolis) tho juice of which was givon os an offoring after 
the uaual woiship, nocording to prescribed order. Anothor proparation,. of 
which the scoret now no longer oxists, was also thon known, and it would 
appenr that even the priest who officintod in such worships and sagos and 
Rishis used to partake of it on espocial occasions. 
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through illusion]. Ifence ‘Om’ is identifled with Brahma; and the 
meaning of ‘jaz’ insentiency, is not the site, but with its predicate, 
jax, is only contrived in Brahma, and Brahma is its site; conse- 
quently the agreement of Brakma with all objects is quito possible, 
But that agreement pr non-distinction. does not hold tuo in the 
predicated signification of the word {jax’ 4. ¢, insentiency, by any 
stretch of plausibility ; hence the doctrine of Bhatta which maintains 
the non-distinction between a predicate and its subject is untenable, 
. Then again, if their difference only, be admitted, that also is faulty as 
has been pointed out by Bhatta, Ifthe predicate of the word .jar’ 
be extremely different from that jar, then as the word ‘jar’ cannot 
establish meaning extremely different from it, so from tho 
word ‘jar, an extremely different substance, a pitcher* cannot be 
ascertained to be indicated by it, Also if the predicate of the word 
Jor’ by regarding it as extromoly distinct from it, be determined to 
signify it, then, a pitcher an extremely different article from o jar, 
can be meant by it; but it may be asserted that as cloth is also an 
extremely different substance from that ‘jar’ the word jar’ may as 
well signify a cloth, This, (a defect) applies to them, who do not re~ 
cognize strength in the form of will-foree in words; and not to them 
who support that doctrine, For the predicate of ‘jar,’ a pitcher, and the 
unindicated signification of that jar, a cloth, aro both distinct from 
jor; but it has the strength to indicate a pitcher as its meaning, and 
has no strength to indicate another meaning, hence from the woud 
‘jar’ nothing can bo understood except a pitcher. In this way, 
the indicated signification which a word has the strength to exprexs, 
is only mado known by it, and not another meaning, for which it is said 
, there is no defect in regarding the existence of an extremo distinc. 
tion between a predicate and subject :~Between them cannot be said 
to lie that individual relationship marked by agroemond along with 
eterna etiaceeerenn anime! 
* A jor and pitcher ave extremely difforént, Tow ? The yonder may 
ask, A jar is a small thing, a pitcher is a big one, a jar may bo circular 
or square shaped ; but a pitcher, a ‘ulus’ equivalent to a,kulen’ or mathe 
is ciroular, though it may have a long or short nock, oy nono at all, The 
difference is in the form and size of the two, 
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differonco, Distinction and its reverso ate naturally opposed to 
cach other, similarly between a proximato cause and ils product, 
thero is no agreomont along with distinction, but only distinction ; 
and tho faulis, which the rogarding of differonce only imply, do nob 
apply to what the Vaiyayihas and supporters of tho thaory of force 
maintain; for to look upon the presence of extiome differones be~ 
tiveon a cause and effect is faulty, inasmuch as if betweon 9 lump of 
clay and its product, ajay, there oxisis such a difference ; then as 
oil is also extremely different from that clay, it may as well produce 
the oil, and if no oil be produced, then a jar cannot also bo caused 
by that clay. But this fault does not apply to tho view of the 
Naiyaythas; because they hold prior oxistenco (pragabhav) to be the 
cause from which all objects are produced, As, for example, the prior 
existence of oarth is necessary for the production of a jar, so that 
‘prior existence’ is its cause, similarly for the production of all sub- 
stancos ‘prior existence’ is their cause; and tho proximate causo of 
‘jar; a lump of clay, resides in that prior existence, as the oil resides 
in its prior condition,—tho secds which bear ib [sesamum, linsoed, 
mustard, castor-secd, olive, ote,,Jand not in anything clsc, As prior 
conditions of all effects or producis rosido in their respoctivo proxi- 
mate cause, and their presence in a substance dotorminces tho prox 
duction of that and not another substance; as tho prior condition 
of a jay, is included in o lump of clay, for which a jar is produced 
from it, and not oil; and the prior condition of oil is present in tho 
oil seed, for which, the seed produces oil, and not a jar; so in ovory 
othor instance, all products owe theii origin to this prior condition, 
Honce to regard an oxtreme distinction between a cause, and its 
product according to the Naiyayiha's view ctc., is nob faulty, Tho 
supporters of the theory of strength are free fiom faulis too. 
Becauso a lump of clay has tho strength only to produce o jar and 
no oil, and an oil seed (sesamum otc,,) has only the strongth to 
produce oil and no jar, hence clay produces only a jar, To regard 
a proximate cause as extremely different from its product in this 
way, is not at all faulty. Difference and non-difforenco; or agree- 
ment and disagreement are naturally opposed, and thoir prosonce 
in a spot or substance ab the same timo is untenable, Tho fuulls 


320 VICHAR SAGAR. 


in connection with difference or agreement adduced by Bhatta, both 
of them, apply to the view he advocates; for he ‘maintains non- 
distinction, from which is established that between 4 cause and 
effect; there is difference as well non-difference or agreement: for 
that difference, the faylts connected with differonce, and for non- 
difference, the faults pointed out in connection with non-differonce 
—both of them—are applicable. As for instance, if in the same 
individual the faults of stealing, and squandering are present, 
he is said to have both faults in him, that of a thisf and spend- 
thrift, Similarly in admitting a distinction, and its reverse, between 
@ quality and its receptacle, the respective faults of difference, and 
non-difference will be established. But from the standpoint of 
strength, there is no such fault, for quality has the strength to hold 
that which is endowed with quality, and not anything else, Hence 
what has been said about faults in difference—as the form and 
other properties of a jar are different from it, so are jars different 
from one another, and like form etc., a cloth ought to remain ina 
jar, or as that cloth does not exist in a jar, form should also not be 
there,—the supporters of the theory of strength do not admit to be 
implied by their doctrine, Even simply to regard the prosence of 
difference, according to the expounders of the strength hypothesis, is 
also not faulty ; on the contrary, the above example illustrates tho 
faults of maintaining both difference and non-difference, according to 
Bhatta, Then again, thero is that other defect called ‘impossible,’ 
in such admission of antagonism, as is implied by differonce and its 
reverse. In the same way, though there is only difference between 
casto and porson, action and actor, yet as a person has the strength 
to hold caste in him, and an actor, action, and not the strength to 
* hold anything else, therefore, to regard the presence of non-distinction 
along with difference in proximate cause, and its resulting product con- 
stituting their individual relationship is untenable, A’nd to say, that 
all substances have in them a distinction, is faulty, (according to Bhatta) 
~such an assertion—is swallowed up by the hypothesis of strength, 
According to the Veduntie (Sidhanta) conclugion though it is 
said, there is an individual relationship, and” no extreme, diffor- 
ence between an action and actor, quality and its receptacle, caste 
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and person, yet it docs not maintain that relation to be characterised 
by difference and agreement ;—on tho other hand it is distinc from 
difference and is agreement neither, a condition that cannob bo 
defined, henco ‘indescribable. When it is said to bo separate from 
distinction, the faults of difference cannot apply, and as it is likewise 
distinct from agreement, the faults of non-difference also do not apply, 
Thus then in this way, tho relation is said to be distinct from diffor- 
ence and agreement—in short, something indescribable, ‘This form 
of individual relationship oxists betwoen them. And as the attri- 
bution of distinction and agreement has already been shown to bo 
unsound, consequently the relation of predicate and subject, consli- 
tuting the individual relationship betwoon a word and ils expressed 
indication is nothing else but its force, Now this distinction of 
Bhatta is incorrect, 


The meaning which a word coveys at its first pronunciation is 
due to ils force, or call it strength. The second forco in it, is the 
force of ascertainment. Knowledge of indication is adequate to 
produce a possible interpretation of a word; for a ‘possible relation’ 
between a word and its meaning is identical with its indication, 
Without o knowledge of tho possible meaning of a lerm, no 
knowledge of indication in the form of that ‘possible relation’ is 
produced, hence the ‘possible’ is termed indicated. 


The slrength ofa word to impart its moaning is termed 

. ‘possible,’ 

The predicated signification is now being said again, know 
it to be the oxpressed signification of a word. 


That is to'say, the slrongth of a word to convey its meaning, (that 
ymeauing) is the ‘abtributive signification’ of tho word, and what a 
word may possibly mean is called also ils ‘attributive signification.’ 
As, for instance, the word ‘fire’ has the strength to convey charcoal 
as its meaning, honce charcoal is the ‘possible’ and ‘attributive signi- 
fication’ + of fire, and the attributive signification ought 10 be mado 
known by @ word is called ‘declaratory’ 
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ON INDICATION AND ITS DIFFERENT FORMS, Juhati Brd. 

The relation of the ‘possible’ that is known to be identical 
with indication. 

Know that tode an indication, which indicates or distin- 
guishes a word. a 

Whenever thete isa relation of a predicato, abandon the 
‘attributive signification’ 

Thus is known what is called Juhati.# 

When the attributive signification is made known with its 
relation ; 

Then the indication of Ajahati is established. 

When a part of the expressed meaning is abandoned, it is 
Bhagtiag lakshona, 

Another name is Jahati-Ajahati+ and proved thus. 

Now ‘ possible’ signifies the reconciliation or union of the relation 


of attributive (expressed) signification, it is same as indication; 
and when a word has not the strength to express a moaning, 





* Indication in which word abandons its own meaning to expresy 
what is suppressed, 
¢ The Bhagtiag lakshana is « combination of “Inclusive Indication and 
Indicative Indication, and is thoefore othorwise called Jahati-Ajahats 
lakshana, As an example of the first may be mentioned :—“ The white is 
golloping.” Here literally white cannot run, but a white horso gan, hence 
« the introduction of horse without abandoning the signification of white, 
clears the moaning. It is called sometimes Ajahati Swartha or Ajahat 
lakhshana. It is an indication in which there is tho intyoduction of a 
suppressed meaning of a word—a part for a whole, without abandoning its 
sense. Indicative Indication is that, in which thore is use of a word with 
the abandonment of its meaning, As in the example already given "A 
village in the Ganges.” Here the literal signification of the Gangos, o 
river—is abandoned for that cannot be the site of a village, but it 1s made 
to signify its banki—part for a whole (metonomy)—and there it is oasy 
for a village to be situated, 
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but that meaning 1s made known by the signs of indication, ib 
is called its indicated signification; in one lino of tho alanza it is 
snid to be identical with indication. Now tho difference in tho three 
varioties of indication is being defined in so many lines, Whon 
tho expressed meaning is completely abanfloned by tho predicate 
etc, to make known its attributive signification, thal. is called “the 
indication of Juhaét. As for example in tho oxpression “ A village 
in the Ganges,” ‘Ganges’ indicates the banks of the rivor, for it is im- 
possiblo that in the currentof tho river Ganges, there can bo any 
village situated, consequently the expressed indication of the 
sentence is completely abadoned, and tho suppressed signification 
of the word ‘Ganges, its banks, are introduced to render the expros- 
sion intelligible. Lhisis Jahati. The third line of tho stanza de- 
fines tho Ajahati lukshuna, Tere there is no abandonmont of tho 
sense of a word, but the uso of a word 1s kept along with its aturi- 
‘butive indication, as in the expression “ ‘The red is running.” Tho 
literal sense is impossible, for no red can run; but if we introduce 
the word horse and indicate it by the word ied, then tho meaning is 
cleared; therefore the attributive signification of red is incapable 
of running, but if the suppressed horso be said to bo what is in- 
dicated by red, according to tho canons of ‘Tnelusiva indication’ 
(Ajahalé lubshana) that incapability is romoved, and tho indicated 
signification is established withoub abandoning tho signification 
of ‘ved’ It includes a larger sense, For which it is called 
Ajahati. 

Tho fourth line describes the Bhagtiag lakshana [Indication 
abiding in one part of the meaning, while tho othor part of itis 
abandoned] It is otherwise called Juhati-Ajahatt or Ahadujahat 
lakshana ; as for instance, when a thing seen in a prior period is found 
subsequently if another place, a person isapl to say. “That is this,” 
It iv an illustration of the Bhagtiag lakshana. Bacauso ‘that’ refors 
to a thing soen in the pasb time and in anothor place, and ‘this’ 
conveys the senso of the present time, and indicates a thing seon 
in the present moment; hence tho two adjective pronouns roforning 
to the pasb and presenb respectively, imply contradiction: for the 
samo thing cannot be equally present in both the aforesaid conditions, 
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Therefoie by abandoning the indications of ‘thal’ and ‘this’ the appa- 
rent inconsistency is removed, and as both of them refer to the same 
substance, that is what is meant ;* their equality is identity, 


Now the indication of ‘That’ and ‘Thou’ in the phraso, 

‘That art Thou’ is being set forth. 

The omnipotent, omniscient, porvasive Iswara, distinct and 
invisible. 

On whom is aya dependent, is the indication of ‘That 
neither bound nor free, 


Omnipotent signifies one who has all the requisite strength [for 
creation, preservation and desiiuction.] He is called omniscient, bo- 
cause he knows all things; pervasive means all-pervading. ‘Is, a 
contraction of Iswara refers to his causative powers, He sends 
every one here and controls them, Ile is said to be distinct, be-” 
cause he is free and independent; and invisible, because not a 
subject of visibilty; for a Jiva, cannot see him, Maya is 
dependent or subject to him, who is without bondage, or emanctpa- 
tion. He who is subject to bondage can be said to be subject to 
emancipation also, but as Iswara is never a subject of re-birth, he 
cannot be said to be free from its chain, Isware’s intelligenco 
marked with tho above attributes is the indicated signification of 
the word ‘That.’ 





* This view of the matter may bo illustrated algebracally, ‘Not being 
able to admit as an equation the expression ‘Devadatta + past timo = Deva- 
daita + prosent time,’ we reflect that the conception of time ig nob essential 
to the conception of Devadatta’s nature ; and we shike it out of both 
sides of the equation which then gives Devadatta = Devadaita, the equality 
boing that of identity, In the same way, not being ablo to admit as an, 
equation the expression ‘Soul + invisibility «Soul + visibility, We reflect 
that tho visibility, otc,, ave but the modifications of Ignorance, which we 
fro told is no reality, Deleting the unessontial portion of each side of tho 
expression, We find Soul—Soul, the equality being here also that of idon- 
tity. Bartaneyni’s Lecture on the Vedanta, : 
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Ow TE INDICATION oF ‘THOU, 
The attributes antagonistic to what has been mentioned 


in regard {o Iswaia, . . 
Constitute the Individual Intelligouce and that is indicated 
by ‘Thow , ° 


Jiva has properties or attributes opposed to those of Isware, 
and his intelligence is indicated by Thou; that is to say, he 18 
parvipotent, parviscient, finite and without a lord or superior, 
dependent on action, enchanted or entranced in ignoranco, anid 
subject to bondage and emancipation and visible. Since tho nature 
of a person cannot be unknown to him, or since his identity is 
a subject of his visible perception, he is called therefore ‘visiblo. 
In the same manner, it may bo said of Iswara that he knows him 
self visibly, but such a visible knowledge of Iswaia, no Jiva or indi« 
vidual has got; hence ho is invisible to all men; but the identily 
‘of a Jive is known to a Jive as well as to Iswara, hence the indi- 
vidual is called visible, The indication of ‘Chat’ bears reference to 
that individual intelligonco marked by the propertios or attributes 
cited above. 

In tho lranscondontal phraso the idontity of “Chat? and 
‘Thou! are established, 
And their indication does not apply. ‘ 


In the Chhandogya Upanishad of the Sam Veda, the ange, 
Udalake veforing to Lhe creation of the world by Iswara, said to his 
son, Svetaketu, the indicative signification of ‘That ary Thou’ is, 
‘That’ refers to the author of the Universe—Iswara, who is omnipotent 
omniscient etc, and ‘Thow’ refers to the parvipolont and parviscient 
ete, Jivd.—Thou arb that’ such an oxprossion makes known tho 
identity or oifeness of tho Universal and individual Intelligences, 
But that indication cannot be maintained. Because that will 
amount to look upon proporlies which oach have and marked by 
vory contrary characteristics as identical. To be moro explicit, 
Tho attributes of Iswara are characterised by omnipotence, omuis« 
cience, pervasion, infinitude, independence, invisibility and Uke sub- 
serviency of Maya, while the alttibutes of the boing, are marked by 
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the very opposite distinctions of parvipotence, parviscience, fini- 
tude, dependence to actions, visibility and entranced in Maya, Under 
such circumstances how can they be regarded to be identically 
the same? To say that they are one is tantamount to the oxpres- 
sion “fire is cold.” Tharefore, Ob you good intellectual! Know the 
indication of the indicated and recognize the antagonism greated by 
their expressed signification. 
The two first do not apply to the construction of ‘That 
ait Thow 
Abandon a pari of the Indication, and that is their indi- 
cated signification, 

Oh child! in the construction of ‘That art Thou’ the first two 
viz, Indicative Indication and Inclusive Indication cannot be 
applied, hence it is to be construed by the canons of Indication 
abiding in one part of tho meaning, whilst axother part of it is 
abandoned; that will removo all antagonism from their signification” 
aid create union, 


QN THE INAPPLICABILITY OF INDICATIVE INDICATION. 
(This is being explained) :— 
Brahma Intelligence, tho object of knowledge is included 
_ in the predicate. 
If Indicative Ludication be acknowledged, it will create 
another object of knowledge, 


The conclusion of the Vedantw, in referonce to the significa- 
tion of ‘That’ and ‘Thow’ established the non-duality ov identity 
- of the Witnessing Intelligence with the Universal or Brahma Intelli- 
gence, Thatis to say, the object to be known, witnessing intelli- 
gence is the Universal or Brahma Intelligence, and both of them 
are included in the signification of ‘That’ and ‘Thou’ And where 
Indicative Indication is applied in construing a sentence, their ex- 
pressed signification is completely abandoned, and another object 
is introduced as what is to be known, it is relabed to that ex- 
pressed meaving or predicate. Hence if Indicative Indication 
be acknowledged in ‘That at Thou’ then anothor object will be- 
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set up as what is to be known, difforont from the Intelligenco Ox 
pressed by the predicate. Now oa substance differing from in- 
telligence must of necossity bo marked with insentiency ot in- 
animation, non-being, or non-existence (asa), [for intelligence is 
(sat) being or oxistenco] and pai or misory, knowledge of which 
can never procure omancipation—the supreme aim and cnd of 
existence; consequently the Iudicative Indication or Indication 
simply is not to bo found in the transcendental phrase of the , 


Vedas, 
On IncLusive INDICATION AND ITS INAEPLI- 
CABILITY EXPLAINED, 


An inclusive indication is present along with the exprossed 
signification, Oh fiend, 
But the expressed signification entails contradiction with 
: ‘indication’ simply and ‘inclusive indication ? that is 
their rule 


Friend, Where there is ‘Inclusivo Indication’ all tho oxpressed 
significalions are present, and by that, a widor range of the meaning 
is accopted or implied. If tho Inclusive Indication bo applied in 
construing tho btranscondental phrase, or its application allowadd 
or acknowledged to bo faultless, thon the oxprossod literal signi- 
fication will be established, but such signification is contradictory, * 





* We do not recolloct to havo road a moro lucid description of those 
several indications, with illustrations than in the Pedantasara. Though 
a few the examples havo been produced in the toxt, the facility for oxplain- * 
ing is wanting, hence it is hoped those notos may, to @ great oxtent, help 
the reader, We,begin with the boginning. ‘That art Thou’ cannot be « 
construed like “the lotus is blue.” The literal sonso is not suitable in tho 
meaning of the transcendental phrasc, Bocauso in the example of the 
flower, the lotus being the thing we call bluo, and tho ‘bluo’ thing boing 
what wo call lotus, they both serve to differentiate them from such other 
substances as have opposite qualities as ‘whito’ and ‘cloth’ honce they aro 
mutually connected as a noun and adjective or subject and prodicate 
whoreas in ‘That art Thon,’ Intelligence is marked by very opposite 


fa 
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For removing the contradictions the necessity of, ‘indication’ is intro- 
duced, but that ‘inclusive indication’ will net remove them hence it 
is indpplicable. 


QN BHAGTIAG LAKSITANA. 
By abandoning the antagonistic attributes, Intelligence is 
[established] pure and unassociated. 
Isee indication in that; good intellected [son] of abandon- 
ing a part. 


Oh Ye lover of the body! The expressed signification of ‘ That’ 
is Iswara and of ‘Thou, Jiva ; by abandoning the antagonism which 
exists in their individual attributes, to regard the pure and un- 
assoviated Intelligence as what is indicated is indication of Bhagtiag 
lukshang. Here the inference is that non-duality of Iswara and 
Jiva explained in several works of Adwaita philosophy. In the 
work Vibarana, Jive is defined as a reflection and Iswara light 
{subject of reflection], According to the doctrine of Vidyarana Swami, 

“:Jswara is the reflection of Intelligence in Maya abounding in 
pure goodness and Jiva a reflection of intelligence in Avidya 
abounding in impure goodness which isa proximate cause of the 
internal orgau, Though in the Panchadasi, Vidyarana Swami mon- 
tious Jiva to be a reflection in the internal organ, and as that inter- 
nal organ is not present in the profound slumbering condition, con- 
sequently, then there should be no Jiva also; but as Prajna, almost 
ignorant—a form of Jiva—continues in dreamless profound slumber, 
therefore what the Swami purports to mean—is the parti¢le of igno- 
rance modified or changed into the form of the internal organ, and 
intelligence reflected therein is called Jiva, and that ignorance is 

«never wanting in profound slumber, consequently Prajna also is not 
wanting then, Moreover the reflection of intelligence dlone does not 





———o 

- qualities of invisibility (denoted by the term “ That”) and visibility (denoted 
by Thou”) hence there cannot be the relation of a subject and predicate, 
nor gan it be said, that the two words are identical; for we hava the 
evidence of our senso against its nooeptance. Hence the literal moaning 
is not Anapplicable. 
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constitute either a Jiva or Zswar'a, but intelligence abiding in Muya, 
and the reflex intolligence with Maya constitute Iswara; and intolli- 
gence abiding in ignorance, and tho reflex intelligence with the 
parlicle of ignorance constitute Jiva. In tho associate of Iswara, 
there is pure goodness, for, which he is omnfpotent, omniscient ote, 
while the associate of Jiva is composed of impure goodness, hence 
he is paryiscient, parvipotent and the rest. ‘This is said by the 
supporters of the Reflex Theory. , 
The associates of Jive aud Iswara ave identical according to the 
view of the author of Vivarana, who connects them with Ignorance. 
In such a consideration, both Iswara and Jiva must be parviscient, 
Bub it is not so; because it is the nature of a thing in which thore is 
a reflection, to impart its defects to the reflection, and not to tho 
image: as for instance, when 4 faco is roflected in a mirror (ils asso- 
ciate) the defects belonging to the mirror will prevent a faithful 
“reproduction of the face itself Hence the dofects, though present 
in the mirror, are not cognized or rendered visible till the face is 
reflected in a mirror, for which it is said, reflection determines 
defects.* Similarly in the reflection of the Jive in tho mirror of 
ignorance, ave produced the dofects caused by it, such as parviseioneo 
ete, while Iswara (in the form of imaga of pure Intelligence) who 
is tho visage has none of Lhom, for which He is omnisciont, Thia . 
is the cause of Hig omnipolence, omniscionco ete, and the pavyi- 
potonce and parviscionce of a ‘being.’ Now betwoen the rospeative 
doctrines seb up by these supporters of reflection and roflected 
image, the difforence is this—A reflection is falso, bub o reflected 


. 
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*To be more explicit, defeots ov faults are the natural eccompanimenta 
of a reflected ,image; for we all know, thero are few glasses whioh will 
give a faithful ropresontation of a faco, On the othor hand, all of them 
would invariably make it cither long or pointed, o1 squaro shaped, 
short cte., though naturally they are wanting in that face. ‘In tho saino 
way, the reflection of the Jiva in the glass or mirror praduces the defect 
of parviscience, which naturally docs not belong to him (for bo Is one 
with Braima) ; while’ Iswava, who is the face has not got it, but ig on tho 
contrary, omniscient. : 
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image is true, and not false, Tor the expounders of reflected image 
conclude ag a natural inference that the reflected image of the face 
ina mirror, is not a shadow of that face, inasmuch as a shadow is 
situated in the same site, where its original is placed; but in the 
case of a face reflected fn a mirror, it is always placed in front, or 
exactly opposite to the original, ence a reflected image is nob 
a shadow in a looking glass, But for making a subject of the mirror, 
_ the function of the internal organ, projected by the organ of sight 
makes that mirror its subject; al the same time, it ceases or re~ 
treats from that mirror, and makes the face situated on the neck, 
« its subject, As quick playing (Bunite) makes the wheel of a fire- 
brand perceived, while actually it has no wheel, so the velocity of 
mental function for making a subject of the mirror and face, 
produces the perception of that face in the glass ag situated in it; 
while actually it is placed on the region of the neck, and not in the 
glass, and is not a shadow: and by the velocity of the mental func 
tion, the knowledge of a face in a glass is reflection. In this manner, 
from the connection of the associated mirror, the face placed on the 
region ‘of the neck appears both as a visage and its roflection, 
Moreover, on due reflection, it is to be found, there is no reflection, 
Similarly by the close connection of the associate formed by Igno- 
rance, the site of visage in the unassociated Intelligence is known 
Iswara, and its reflection, Jiva. And there are no separate condi- 
tions of Iswara and Jiva. 
The perception of a Jive in Intelligence, from Ignorance is called 
its reflection in Ignorance ; so that, both the considerations df visage 
.and its reflection, are unreal, while actually they are true ; for the site 
of their actuality is the face and its reflection in a mirror ; and in the 
anbjoct of the illustration —Intelligence—that face and Intelligence 
are true. According to this view, as a reflection proceeds from the 
original, it is consequently tiue; and a reflected shadow, for its 
being the shadow, is untrue. This then is the difference between 
the expressions ‘refiection’ and ‘reflected shadow,’ , 
Moveover in several other works, Iswara is said 10 be the predicate 
of Intelligence in Muya abounding in pure goodness; and ‘the pais 
ticle of Intelligence inherent in Ignorance forming the proximate: 
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eause of the infernal organ, abounding in impure gooduess is Jium 
This is called tho limiting or differentiating view [for it sels upa 
boundary, so to spoal, between Iswara and Jive according to on 
Avacheda Vadi.] F 
Non-duality is the business of tho VedaiMa ; in other words, the 
supremo and individual self are one, this is what Lhe Vedanta 
teaches; hence in whatever manner such knowledge is produced 
in an enquirer, thongh that may be true to him, yet the commen- 
tator of the Upadesh Sahesri, and Vahkyabrittt, has mentioned only ‘ 
the view of the roflected shadow (Avasvad), so that the principal 
theme, is the Aéma. According to his standpoint, Maya and tho 
reflected shadow (of Intelligence) in Maya, and the abiding intelli- 
gence of Maya is Iswara, with the attributes of omnipotency, omni- 
scioncy and the rest, and that is indicated by the word ‘That’; while 
the reflected shadow (of Intelligence) in the distributive aggregate 
‘of Ignorance, and its abiding intelligence is Jiva with the attri- 
butes, parvipotence, parviscienco etc. aud indicated by the word 
‘Thou.’ i 
To vegard ‘That’ and ‘Thou’ of the phrase “That art Thou,” to 
be identically one is nol tenable, hence by abandoning tho contradice 
tory element of their signification constituted by the  veflacted 
shadow of intelligence with Aaya, and the creation of omnipotence 
omniscience ete, by Maya, and the relation of thal non-conflicling 
portion, intelligence, is indicated by the word “That! (according to 
the canons of Rhetoric of abandoning a part). In the same way, 
if the reflected shadow along with the particle of Ignorance and 
the Ignorance created parvipotence and parviscionce are aban- 
doned, the remaining non-conflicting intelligenco is indicated by * 
‘Thou!’ Therefore the words ‘That and Thow hold tho velation of 
Indication and’ Indicated with respect to tho non-conflicling texm 
Tatelligence, common to both; and this oneness of the Intolligence 
is indicated by the phrase ‘That art Thou,’ which is to be known. . ; 
Similarly iq the transcendental phrase “My Self (Aéma) is 
Brahma” the indication of Self (Atma) is Jéva; and that of Brahma 
is Iswara; of, Brahma nob a predicate only is Iswara, but ia the 
Indicator.—This has already beet mentioned in, the fourth Chapter, 
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Similar to the first [That art Thou), the indication indicated by 
both the words Self, and Brahma is not visible, and to establish 
that visibility, the term Self has been used, Ayam, is called the 
visible Atma (self) of all, same with Brahma; this is its signifi- 
cation-& . ° 

“Tam Brahma.” Here T’ signifies Jiva, and Brahma signifies 
Iswara, The Intelligence of both Iswara and Jive is indicated 
by the phiase “I am Brahma.” 

‘ “ Prajnandm ananda Brahma.” Self, non-different from Brah- 
me is blissfulness. Here Prajnana [from ‘Pra’ exceeding and 
Gnanw knowledge = exceeding knowledge] means Jiv, and Brahma, 
Iswara, But as in the prior instances, the Indication of the Indi- 
eator Brahma does nob possess bliss, but is blissfulness itself; to 
indicate it, the term (ananda) bliss has been made use of, and the 
phrase means “Brahma non-different from Self is blissfulness.” That 
is the expressed signification. ; 

Asin the construing of a transcendental phrase, the indication of 
abandoning a part of the signification is applied, so in other phrases 
the’ivords truth, knowledge, and bliss are, by the same indication, 
used to point out the Pure Brahma, and not by the force (inhorent 
in words}. Because the Pure Brahma is not the predicate of any 
term, This is a natural conclusion, consequently itis the subject of 
all words, ‘Pure’ is termed an indicator, truth subservient to Maya, 
and truth independent of Intelligence, the two combined, are the 
expressed signiiication of the word ‘truth’; but its indication is, truth 
independent of intelligence ;—knowledge formed by the function of 





_———— 


* Hore self and Brahma ave characterised by the conflicting charao- 
tevisties of visibility and invisibility, therefore by the ganons of aban- 
doning the indication of a part, if the visibility and invisibility be 
“abandoned, there remains only intelligence (common), which is the indi- 

* esttion of “my self is Brahma.” In other words to put it algebraically we 
have the equation Intelligence + visibility = intelligence + Invisibility. 
Now visibility and its reverse are created by ignorance, therefore we do 
away with them, and we have Intelligence=LIntelligence, The equality 
being that of identity. s 
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intellect, and self-mauifested knowledge, beth combined, express 
the signification of knowledge ; but the self-manifested part is what 
is indicated by it, The modification of tho mental function 
moulded into the shape of material well being, aud procuring happi- 
ness by its good quality, and felicity in*the form of tasting the 
supreme love, both of them, are the exprossed signification of the term 
‘bliss’ but after abandoning the functional part, to determine the 
natual part, is ils Indication. Iu this manner, the Indication of ‘puro’ 
in connection with all terms has been explaincd in the Shariraka* 
Sutras. 


An epilome of the above Indications is thus being versified:— * 


« A village in the Ganges” is an illustration of Indicative 
Indication. 

In the “Red is running” know the signs of Inclusive Indi- 
cation. 

“That is this” is an Indication of abandoning a part; 

Another name for which is Juhati-Ajahati, 

To abandon a part of the indication in “That art Thou 

Constitutes tho Indication called Juhati-Ajahati, 

Brahanva is not the prodicate of any torm, says tho Veda 

In this way, know tho rules of Indication in all terms, 

Truth subservient to, or abiding in Maya, and Tiuth abiding 
in. Brahma, 

The two, constitute tho predicate of Truth, so says the 
sage, ; 

OF ae {abandon the first] the second is the Indicated Indi- 

ation, 


The literal signification of knowledge is that formod, 








*It is the samo with Jahati-Ajahatt latshana, which monna that it is 
~% combiitation of these two varictios Juhat and Ajahat or Jakatewarthe 
and Ajahalswe tha or Ajahat lakshana, 


= 
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By the function of Intellect and Intelligence, 
But destroy the function of Intellect and Intelligence is the 
‘ Indication, 
Bliss literally signifies felicity, personal and material ; 
Abandoning tf last, blissfulness of Self is what is Indicated, 
For removing contradiction implied by the literal significtion of 
the transcondental phrase, it is necessary to construe it, by the 
_ Indicative Indication, But then, it is said, the admission of that Indi- 
cation in one term is enough and there is no occasion of introducing 
it in both terms of the phrase, for freeing it from incongrniby. 
, Why ? 
Says the learned, to introduce Indication in one term, 
Is enough to dispel contradiction; to admit in two is futile, 


Those who undeistand best, regard the admission of Indication 
in construing the signification of a transcendental phrase is enough” 
to remove all inconsistencies which are implied by its literal signi. 
fication, hence it is futile to construe both the terms in that way, 
Why ? Because, if omniscience and parviscience cannot be established 
to be identical or equal, yet with the subject of pure Indication of 
one term, oan be established that identity. Tor instance, “a Sudva 
person isa Brahman,” Tere is an antagonism, in regarding a per- 
son endowed with the attribute of a Sudva, to be equal to, or identical 
with ono, who has the attributes of a Brahman; but in reference to 
another, who has thom not, is nob a Sudra, bub belongs to 
the Brehman caste; thero is no such antagonism in calling him 
Brahman without his being endowed with the attributes of a Sudra, 

“pub possessing the distinguishing marks of Brahman in his porson, 
aIn the same way, intelligence distinguished with parviscience is 
opposed to intelligence endowed with omnipotence, buf if out of the 
~ literal significations of the terms Jiva and Iswara, the paré repre- 
. sented by intelligence be alone taken as what is indicated, then to 
“ regard it in both Iswara and Jive as identical or eqpal, implies no 
gontradiction [That is to say, intelligence plus parviscience is not 
equal to Intelligence plus omniscience, but by deleting the attributes 
of parviscience and omniscience created by ignorance, hence unreal, 
ae ; 
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we have Intelligence=TIntelligence]. ‘Thus there is no reason for 
admitting Indication in both the terms. 
But it is cleared in the following verse :— 
When thore is Indicntion in one termgdmittod. 
Let this be asked of him, who so does admit. Of two terms 
in which is it admitted ? 
If in the first, or second it be said; say unto him, 
What antagonism is created in words, is a mark of stupidity. ° 
Tn all the three phrases* the subject of the first word is Jtva, 
In “ That art Thou” the subject of first term indicates Iswara, 
How can indication not be applied to both its terms ? 
So ayks one who is marked with indication of good [or who 
is well acquainted with Indication,] 


When a person is inclined to admit the canons of Indication in 
one term ofa phrase, he is to bo asked of the two, which is an Indi 
cator; if he says the Indication is to be applied to the first term of 
all transcendental phrases, and not to tho second, and that in other 
expressions, an Indication resides in the second term and not in the 
first: to him, pupil, you ave to reply, that tho altribution of Indi« 
cation in the first torm is a sign of stupidity or ignorance, If 
Indication be applied in construing a sontonco to cithor the first or 
second term, that will introduce a reciprocal contradiction in its 
signification ; for in the three sentences, “I am Brahma” ote, The 
subject of Jive is the first term, while in “That art Thou” tho Indi. 
cation of: the first term is Iswaya, Now if Indication in tho firel 
term of all three phrases be admitted, that will signify intolligence 
endowed with the attributes of omniscionce, omnipotence, and the 
rest, unrelated to the world, [independent of birth and donth)« 
to be the (Iswara) Lord; and “That arb Thou” would express, 
intelligence distinguished with parviscienco ole, and wordly, to 
be the Jiva ; for in all the three instances, intelligence of the predi- 
cate of the first word “Jive” is Indicated, and the literal signification 








* The three phrases referred to aro “ My olf is Brakme “I am 
Brahma,” and The blissfulness of self is Brahma. 
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of the second term, Iswara, is to be accepted, butin “That art Thou’ 
the literal signification of the fist word ‘That’ is Iswara, whose 
intelligence is tho indicated signification, while the literal significa 
tion of ‘Thou, Jiva, is to be accepted. , In this mamner, to put the 
Indication in the first‘term of the sentence will create a discord in 
the meaning of “That art Thou.” Similarly in the construction of 
the other three phrases, to put up in the second will amount to this,— 
that the liteial signification of the first word jiva, is to be accepted, 
" and intelligence (part) of the next word is to be the Indicated Indica. 
tion, so that intelligence will be distinguished with the properties, 
~ parviscience and the rest: such then will be the signification of 
the three sentences. 

Moreover in “That art Thou” the accepting of the literal signi- 
fication of the first word ‘That'—Iswara—and the Intelligence 
partof the second ‘Thou’—Jéva—as whab is indicated, will mak 
that intelligence with the attributes of omniscience etc, From such 
a construction of “That art Thou,” there will be created a mutual 
antagonism ; hence to say that tho first or Lhe second word is the 
Indicator, is clearly absurd, ‘To avoid it, a proposer, who has all 
the signs of goodness in him says, both words ave Indicators, 

‘Then again, if any one were to assert, there is no rule for placing 
Indication either in the first or second torm of a sentence; but that 
woid whose subject is Iswara, in all the (threc) sentences, is the 
Indicator; and the rule is whether that term bo the first or the 
second word of a sentence, there will be no contradiction introduced 
in the meaning. ‘This is cleared in tho following manner :-~ 


To say the word Iswavra, is the Indicator in the signification 
of all sentences, 

‘Will render tho utterance of the Sruti on What is to be 

known as the purport of human life, futile, 
« If that word whose literal signification or subject is Iswara, be 
* regarded as the Indicator or what is Indicated, then a Jive will be 
rendered perfectly helpless, he will remain ignorant of the uttar- 
ances of the Sruti, and ceaso from wishing to he released ; parvi- 
science, dependence, subject to birth and death, and the other ills of 
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wordly existence will be attributed to tho individual ond his end and 
aim in life will be rendered futile, That is to say, in admitting 
Indication in the word, whose literal signification is Iswara, “That arb 
Thou” would fail to impart the porception of non-duality, which ‘they 
are intended to produce in the mind of an enquirer, For tho indi- 
cation of ‘That’ the secondloss, wnassociated intolligonco in Maye 
devoid of its impurities, agent or instrument, depondont on Igno- 
rance, parviscient, finite, shall be subject to virtue and vice, birth 


and death, and coming and going (transmigration), and to an ondless , 


series of other worthless things, If that were the meaning of the 
transcendental phrase, an enquirer must necessarily be obliged to 
fix in his intellect, a conscious perception of such signification, so 
that, with his intellect fixed in that manner, after death, he is re-born 
and continues to exist and die in the manner aforesaid, to tho ond 
of time; and the ‘emancipation, which the Vedas, instruct thoir 
pupils to acquire by means of knowledge, shall be rendered futile, 
Hence to hold, indication lies in the term whoso subject is 
Iswara, end not in that other term, whose literal signification is Jéve 
isuntenable. And those who say thatin all transcendontal phrasos, in 
the signification of Jiva is indication applicable, and not in Leware, 
and such @, consideration does not xendor emancipation futilo; 
for, in admitting Indication in the subject of tho torm Jéua, tho monn« 
ing of ‘That art Thou’ will amount to this:—Tho indication ‘Thou 
shall refer to his (part of) intelligonce which is omnipotent, omni- 
sient, distinct, unborn, and oternal, ond idontically the same with 
Zswora, Thus then, in this view of attributing Indication to the 
subject of.the word Jéva, an enquirer will have tho facility of ac 
quiring the condition of Zswara, by fixing in his intellect, tho sige 
nification of ‘That ari Thou’ in the mannor just montioned, and with 

this view, they havo made it a rule to apply that indication to Jéva, 

But it is afi error, so to believe, as will appear from tho soquol, 

How can the Indication of ‘Thou,’ witnoss, bo callod idon« 

tical with Zswara, , 
The prince and best of Sanyasie Jati, says in that, thore ig 

indication of both terms, 
Tt is peeve to hold the indication of the word ‘Thow' 
3 
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witness—identically one with Iswara, Cénsequently the prince and 
hest of Sanyasis (ascetics) Jati Swami, says, there is indication in it, 
of both terms, That is to say:—If indication be only regarded in 
the literal signification of the word ‘ Thou’—Jiva—and not in ‘That’ 
—Iswara—by any person; he is to be asked if the indication of ‘Thow 
refers to the pervading intelligence or tothe witnessing intelligence 
associated with Jéiva, and situated along with him in the same region, 
It is impossible to hold the first view, for, when the literal significa. 
tion can interpret a word, the Indication of abandoning a part is also 
applicable, but that literal signification cannot have any reference to 
the all-pervading intelligence ; it indicates only the associated intelli- 
gence, or witnessing intelligence of the Jiva formed by its associate, 
situated in the same region with him, hence it has reference only 
to tho witnessing and not the pervading intelligence ; and as such, 
the witness cannot be the internal controller of all hearts, nor can it 
pervade throughout this vast material expanse, so as to be identically 
equal to Iswara, Moreover, witness is always visible, then to regard 
him equally invisible with Iswara’a Intelligence is also impossible, 
Further, to speak of one who is bereft of Maya, as one possessed of 
it, is also as unreasonable as to speak of a person who has not a stick 
to be one with a stick, oy of a child without the rites of consecration 
as one consecrated. Thus then by regarding a non-difference of 
the witnessing Intelligence with Tewara,an improbable interpretation 
of “That art Thou” will follow. 

But there is no defect in holding Indication in both the terms 
‘That’ and 'Thou.’ Because by abandoning the conflicting portion, the 
non-conflicting portion, Intelligence without any attributes, common 
_ to both the terms, indicated by their indication, will establish their 

identical equality. Though there is difference in the properties of 

Intelligence caused by its associate and not in the Intelligence itself; 

by abandoning the associates, it is possible for the Indication of both 

the terms to establish the oneness of Intelligence, just as in regard 

té-the jar-ether, it cannot be regarded to he identical with the ethor 

ervading a temple, when the first is abandoned ; but if both the con. 
“neotions of a jar and temple. are abandoned, they are perceived 
‘toibe identically equal. 
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‘That, ‘Thou ; “Mou, ‘That; is the rule in all* sentences 
What is invisible, destroys the condition of Finite. 

In all sentences by recognizing the rule of connection as ‘That,’ 
Thou 3 ‘Thou, . ‘That;+ the mistaken conceptions of visibi- 
lity and finity, in their signification are rgnoved, If it bo ssid, 
let the word ‘That’ indicdte the signification of ‘Thou, ‘so that 
the identity of their signification may be established, but the 
indication of ‘Thou’ is the witnessing intelligence, eternal and 
visible, consequently the distinguishing trait of invisibility is de- . 
stroyed from such a consideration, and if it be said, let the word 
‘Thou’ refer the signification of ‘That’ and create an identity with it, 
but the word ‘ That’ means the pervading intelligence consequontly 
it removes the finity of ‘Thou.’ Similarly in the instances “I am 
Brahma,” “Intelligence is Brahma,” “Self is Brahma” injury will be 
done to the condition of finite, and in the expressions “ Brahma am 
1” “ Brahma is intelligence,” “Brahma is Self” the invisibility will 
be destroyed. 

That oneness of Jiva and Brahma expounded in the Sruté 
and Smrité 

Pupil know it to be caused by abandoning tho Indication of 
@ part 

Pupil it is for you, to know what the Vedas and Snuriti expound 
about non-duality, have the Indication of abandoning a part, 








* All sentences signify such as have beon referred viz, Iam Brahma &o, 


t And it must not be said, let the word ‘That’ or ‘Thow abandon the 
incongruous portion of its meaning of invisibility and visibility respectively 
and retaining the other portion vz, that of intolligence; indicate the moan. 
ing of the word ‘Thow’ ox ‘That’ respeotively ; then there will be no need 
of explaining it fn another way a8 ‘Bhagting Laskkna’ oy the indionting 
of a “ portion ;” for, it is impossible for one word to indionte a portion of 
its own meaning and that of another word; and, further, thore is no oxpoatar 
tion of the perception of tha meaning of either word ngain by meuna af 
indiontion, when ita umerning hag beon alroady perceived by tho uso of a 
soparate word, » ’ 
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Thus, a pupil receiving instruction (on non-duality by the 
literal signification, and Indications of ‘That art Thou’) 
from his spiritual preceptor, 

Is cured of all his defects and impurities; as iron is freed 
from rust by being hammered on an anvil. 

The false preceptor Surbani made’this instruction in his work, 

Listening and practising which, destroys darkness (ignorance) ; 
of that the present is a vernacular rendering, * 

To the Deva Agradha in his dream, imparted a Guru this 
instruction, 

Destroy the source of all miseries, abandon the attraction of 
the false wood (of a world), 


Attractions” are being explained in another way. 


Says Agradha :— 
Bhagaban ! this work that you have taughd 
Have been understood with its meaning. 
Yet the world with its miseries I percsive, 
Say the remedy tha will destroy. 

Roplies the Guru, after heaving the word of the pupil -— 
Listen to what destroys this wood ; 
There is not another remedy like it, 
It alone is the cause of the world’s destruction. 
By ascertaining the signification of ‘That art Thou,’ 
He comes to know, I call myself Agradha, ; that is falso 
On second thoughts, and reflecting again, 
He removes self from the connection of his name (body ete.) 
Thon he discovers Self to be free from faults ; 
The work of the Guru of the woods, destroys them all, 
Becomes full of bliss, by sacrificing miseries of the wood, 
And what he is* actually that attains. 





* Non-distinot from Brahma ; that is the actual ov normal condition 


of-all beings ; ignorance prevents its conscious perception ; with tho advent of 
knowledge when it is thoroughly yeolized, tho baxrier for emancipation is 
xemovod and tho individual is delivered in life, For him adtions have no 
effect whatever to cause an objective re-birth again after death, . 
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As the miseries of the world were created to Agradha in 
dreain, 

So are the world’s misorics created in Self by ignorance, 

And as.an unreal (because dream created) Guru destroyed 
the miseries of the false world by a word, 

So do you, by having recourse to the fale Guru, the Veda 
seek the destruction of this false world, 

Knowing the indication of the phrases, 

An enquirer of knowledge became firm, 

Denuded of the envelopment of Ignorance art ‘Thou’ 

{Preceptor] kind and merciful to the poor. 


Thus ends the discourse of the Guru on the attribution of falsity 
to the utterances of the Vedas, 
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SECTION VII. 
Victory be to Ram. 
The eldest, second and youngest, all three . 
Hearing such instruction from the preceptor ; [of them] 
The eldest said, Brahma is Self, I know, 
And have no trace of doubt left about that. 

The preceptor imparted his course of instruction equally to all 
three, yet it failed to produce a direct effect in the two others. Tat- 
wadrishti, the eldest profited by it, and his perception of non-duality 
was a tangible realization. 

Who wanders, as in the wind does a dried fig leaf, 

By the consummation of fructescent works (Prarabdha) 

Is he compelled to see actions again, 

Like a performance of magic show 

Sees gardens and orchards, 

Towns and cities, and again left alone ; sometimes he 

Haus the good things of the world to enjoy, dress, bad and food, 

At others, in the solitary cavorn of a rock, he 

Puts himself up to spend the night with stone. 

With salutations is he received and worshipped. 

There he sees men, hundreds of thousand; thousands call- 
ing him 

Deprived of both abodes,—this and the next, 

Say some, he is emancipated. 

That he may be adored, 

Is a result of his accumulated good works. 

Who sees him with defects, © 

Commits a sin, and suffers accordingly. 

Such a one, practises, accustomed works from force of habit, 

Never attributes them to the body, nor mistakes it, for Self. 

He has nothing proper for him to do; in him the difference 
of duality has ceased, 
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He knows from the proofs of the Vedas “Iam Brahma" 
without a second. 

In the practice of the Wise, some finds rulos [but ho is anc 
out them]. 

Avoids he, the source of all miseries gud with lovo, pen 
himself in meditation. 

What practice has been left in him, to beg for his daily bread 
and drink, 

Does not make him forget the bliss of meditation or cast , 
a slur on the ‘three sheaths,’ 

That is why, the wise use their endeavours repeatedly for 
meditation. 

‘Who wanders away from it, becomes a demon in holl. 

What Gourpad Muni has described about meditation, 

The wise abandons* distraction and takes the essence of all, 

Without the eight paits, there is no meditation—sourco of 


all bliss, 
Now listen to the component eight, which support it [Thoy 
are],— 


‘ Forbearance’: five, ‘Canons’ five,| and ‘ posttxes’§ several ; 
‘Regulating’ the vital airs’ is of soveral sorts, and think of 
‘reatiaining the senses.’ 





* Vikshepa is projeotion or evolution ; it is nothing olso than migap- 
prehension and is thug defined in the Vedanta Sara, “This is idontioal 
with powers of oreating, It is always prosont with envelopomont [or 
Avarana), og ignorance regarding a rope oroates a snake on it, so that igno- 
vanoe which creates the illusion or mistaken impression of other and the 
other elements on the enshrouded Aima is called Vikshepa.—-Dronwa 
Vedanta Sara, pp. 18-19, But 1 means distraction here. 

t ‘Yama?’ gf Niyama, § Asana. 

YT Pranayam and Pruiyahar. 

* Forbemance’ inoludes harmlessness, speaking the truth, not to be ad- 
dicted to thieving, control over the passions and not to accept any gifts, 
The oanong to be observed are cleanliness, contontmont, restraining the 
inind, repeating mentally the mantras given by a Guru; and vonerating 
Brahma. 
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‘ Fixed* attention’ is the sixth, and contemplation and con« 
scious meditation{ [are two more]. 
These are the eight means of unconscious meditation. 
. Hearing the propriety of meditation, Tatwadrishti laughs, 
Replies he not, but appears as one demented or possessed by 
the devil.” . ’ 


Like a person possessed by an evil spirit talking incoherently, 
Tatwadrishti on hearing of ‘Samadhd’ that it was something 
proper to be done, began to laugh, Now the meaning of the above 
piece of poetical effusion is this—A person possessed of knowledge, 
has no rule to make a practical use of his body ; for in practice he is 
Without ignorance, and the difference created by its products, that 
is to say,anger, spite and desire he has none; he has simply 
the defects of fructescent works—works that have commenced to bear 
fruits, they are instrumental to his practice; and as they 
vary according to the diversity of persons, hence the man of know: 
ledge has no need to observe any rules in his person for fructescent 
works, This is what the Sidhanti says, 7 

There are others who say, there is no rule why a wise porson 
should undertake actions or be engaged in usual works; on the other 
band, there are rules for cessation or destroying them. If there be 
any inclination, it is confined to begging for daily wants and the nay- 
rowest strip, just enough to cover the unexposed portion of the body, 
There is no other inclination left in him; for, prior to the arising of 
knowledge while simply in his noviciate, enquiring for truth, he 





* « Dharana” is to concentrate the heart on the Real Brahma without 
. & Second, 

t Dhyane? is the uninterrupted current of the mental function towards 
the Real Brakma without 2 Second. , 

$ Conscious meditation or Savikalpa Samadhi is to vealize the Byala 
without a second by concentrating the mind which has assumed the shaps 
of.the Impartite aud by indivisibly resting its function there, with the 
distinction of knower and knowledge ; that is to say, with, the retention of 
individual consciousness (as to worsipper and the object wotshipped),—~ 
Daou's Vedanta Sara, pp. 47-49, ; 
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had been indifferent to the acquisition of material well-being ; for, 
the enjoyment they bring forth is impermanent : since knowledgo, 
that is, subsequent to its growth, his indifforence has traced other 
defects, it hasefound out that the attribution of happiness to whalbh 
and property, to family and svife, relations and connections is merely a 
false perception in the intellect—a percoplion, that is visibly false, 
There is no true perception in a substance, nor is there any passion 
présent when regarded as faulty, and desire follows that passion, 
but for a man of knowledge, passion is impossible; and the usual , 
nourishment necded for the maintenance of tho body comes to him, 
as a result of fructescent works—works done in a prior oxistence 
that have begun to bear fruit—hence thore is no necessity for cither 
passion, or its excited product, a desire, in him, 

Works (actions) are of three varieties. Sanchit or ‘accummu- 
lated’ ; Prwrabdha or ‘fructescent, and Agami* or future. In the 
bodies of the clomentals or elementary spirits, past actions are not 
productive of fruits, but are simply accumulated, Futuro acts are 
called Agemé. In elements, the source of the present body in past 
works is called fructescent. Of these the ‘accumulated’ are destroy- 
ed by knowledge, and as a wise man never errs in considering Solf 
to be an agent (or docr of works), therefore future works do nol apply 
to him ; and as the fructescent works have produced his preseut body, 
thoy produce in him, an inclination to bog for his daily food to maka 
the body lash, Tyructoscont works aro only conswmod by onjoying 
their fruits, they are never dostroyed by knowledge; but clsewhoro 
it is mentioned that liko the accumulated and futuro works, tho 
fructescent also disappear for him; hence it is quite possible that 
the wise should still retain an inclination for eating, ote, In othor 
words, what is meant by it, from tho standpoint of tho wise, Salf 
is quite unrelated with works or their fruits; and as all works have 
been interdicted, the fructescont are also included in that interdic- 
tion: and the fructescent actions done prior to tho production of 

* Kriyamana or ‘ourront’ is the third varioty of works montionod in tho 
Systems. Qur author makes agami the socond, whereas finotoscent is 
the second. , Wenco I have put tho second in ils propor placo and niade 
agami the thiid, 
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knowledge, bring forth no fruits for him to enjoy in the present body. 
With this object, the fructescent have not been interdicted,* because 
the author of the Suéras+says, tho accumulated are destroyed by 
knowledge in the wise, ‘ future’ ave quite unrelated ; and ‘ fructescent’ 
ave exhausted by enjoying their fruits; hence by the force of tho 
fructescent works, the wise maintain ‘their bodies, and no more, 
But when works aro said to be various, one of them can produce 9 
succession of bodies ; hence if the first produced Karmate body of a 
- person can acquire knowledge [of Brahma and, a person's identity 
with It], yet he must inherit a fresh body after death, because the 
works that-have already begun to produce fruit ean only be exhaust- 
ed by consummation, Thus then, one act leads to a succession of 
future yve-births ; and though knowledge may arise in the first body 
of the series, yet for reaping the fruits of works, even subsequent 
to that knowledge, the individual has to live again in another 
body; and there can be no exception in favor of one who is a 
theosophist ; he must have a subjective future existence too, More- 
over, if it be said, the fructescent works must continue to pro- 
duce the usual number of bodies as their results in the theosophist 
also; but, as the fructescont are oxhausted by enjoyment, therefore, 
the wise succoed in emancipating themselves from future re-births, 
But that assertion is clearly contra-indicated. Because, the Vedas 
proclaim : the Prana (vital air) of a wise does nob go to any othor 
abode in the twenty-onet regions, but ix blended into, or mergos in 





*The Vedanta doctrine regarding works is this :—True knowledge of 
Brahma and non-duality or identity of a person with it, destroys’ the acau- 
_ mulated and cancels the results of current works ; the fruits of fructescent 

wnust be consumod during the present life, then emancipation follows at 
denth. These last cannot be destroyod by the knowlodge of Brahma; but 
gecording to the Yoga, the meditation which is styledin that system 
(Assamprajnata) meditation without an objost, oan dostvoy them, and go it is 
considered by Yogins to be superior to knowledge, 

+ Bhur, Bhavar, Swar, Mahar, Janas, Tapas, and Satya the seven upper, 
and Atala, Vitale, Sutala, Rugataln, Talatala, Mahatala aud Patala are the 
seven lower regions, What the other seven are, we find no -montion in the 
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the internal organ of the*body, whore if, dwolleth with tho organs of 
sense and action, As without the exit of the Prana, thero can bo no 
succeeding re-birth, consequently after the exhaustion of tho fructes- 
cent works, the adepts have no more bodies to inherit ; and whare an 
action pre-determines a succession of soveral bodies, kmowlodgo arises in 
a subsequent body and not in a prior life; Because the frnetescont 
works, inasmuch as they are the source of successive lives, aro an 
obstacle to the growth of knowledge, As to one bent aftor the acqui- 


sition of wealth, want of faith in the Vedic utterances serves as an 


obstacle to knowledge by undoing his notions of duality—of diffor- 
once between him and Brakma—so are fructescent works distinctly 
preventive of knowledge; and as such, they are removed by the 
‘means’ of knowledge, ‘ hearing’ and the rost; so that, the practice 
of these means in the first life produces knowledgo in tho next objec- 
tive life, - As in Bamdeva, the practico of ‘hearing’ in a prior lito, 
and the exhaustion of fructescent works in one body, produced no 
knowledge, but with the fall of that body, and after tho inhoritance 
of another body, after death, the ‘hearing’ and the other moans of 
kmowledge practised in that prior life, gave him knowledge whilo 
in utero, consequently after knowledge has arisen, there can be no 
relation with another body, and the endeavours and oxertions of the 
present life are attributable to fructoscont works and these sorve Lo 
maintain the body, Iixcess of exertion, from passion and desire, 
there is no occasion for, heneo he—the wise—is without all incli- 
nations, In this way, his principal aim is to causo a cessation of ull 
endeavours and works, and this forms the practical part of his exis- 
tence, 

But it may be said in this conncction, that as tho mind is ever 
active and cannot rest without a site, but must have somothing whovein 
to fix itself, thorefore, for procuring asito for the mind, the wiso must 
have a certait inclination or ondcavour; but such an assertion is 
easily removed. A man without meditation may have his activily 
of mind, but the wise gains victory over it, by rosting on meditation, 
hence he has no inclination leftin him, And that meditation can only 
be done by the eight means mentioned below ~~ 

(1) Forbearance, (2) Cangns, (8) Posture, (4) Regulation of tho 


a 
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Vital airs, (5) Restraint of the organs of Sense, (6) Fixed attention, 
(7) Contemplation and (8) Conscious meditation. 

(1), Forbearanco consists in harmlessness or sparing life, truth- 
fulnegs, not stealing, chastity and non-acceptance of gifts, 

(2), The Canons to be observed are cleanliness, contentment, re- 
straining the mind, endtwance of hardships, inaudible repetition of 
words, and concentration of thought on Jswara, The Jnana Sama- 
divi describes ten acts of forbearance and two minor religious obser- 
vances or canons, according to the method of the Puranas. But the 
followers of the Vedanta divide each of them into five, 

(8), Posture is said to be infinite in variety of which the follow- 
ing aro mentioned in works on Yoga.* 


(a). Bwastica, (i). Dhanush. 

(b), Gomukha, (j), Matsya. 

(c). Bira. (zk), Pshavamtan. 

(d), Kuma, - () Mayura, 

(ce). Padma, (mm. Sav. . 
(7) Kukuta, (n), Singha. 

(g). Ulan. (0). Vadra, 

(kh). Kurmaka. (p). Sidha ete, 


The signs of these postures have been fully described in Yoga 
Philosophy, but for fear of unuecessarily extending the work, and as 
they are not requisite in any exposition of the Vedanta, I havo pur- 
posely refrained from describing their indications; [suffice it to say], 
that the principal of them are Singha, Vadra, Padma, and Sidhi— 
and of these four, the last mentioned is Sidhi, It is superior to all 
the rest. 

It 1s practised by putting the sole of the left foot firmly in the 

central raphi of the perinaeum, and pressing the pubic region with 
tho sole of the right foot fixing the sight in the interspace between 
the two eye-brows, ‘Sidhasana’ is to keep the body fixed in an un- 
restrained position like a post. There are others, who assert, that 

* The ascetic posture admits of 84 varieties cach move uncomfortable 
thon the last, but in which tho Yogin must by degree become quite easy. 

‘ Yoga Philosaphy, edited by Takaram Tatta, p. xii. 
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the sole of the left foot*is not to be applicd to the central rapht of 
the perinacum in the interspace of the anus and genitals, but it 
should be put above the penis and the right sole over that, But this 
‘Sidhasana’ like that first montioned, is the principal posture ; because 
many of the postures cauge a removal of discase, while there are 
others which serve as 2 means to help the rfgulation of breath and 
meditation; but Sidhasana is superior to all the rest, inasmuch as 
it is present during moditation, It is likewiso termed ‘ Bajrisana,’ 
‘Muktfsana’ and ‘ Guptésana,’ ; 

(4). Regulation of breath is to be practised subsequent to achiev-' 
ing an ascendency over posture, It is of several varieties; a short 
description is requisite to enable its comprehension, Ib consists of | 
three separate parts, viz. Puraka, Rechaka, and Kwmbhaka, 

(a). Puraka is inspiration, It is done by breathing through 
the left nostril [and stopping the right by the tip of tho 
thumb] by the vessel known as Ida, 

j (b), Rechake is expiring through the right nostril [gently and 
stopping the left by the index finger, or it and the middlo], 

(ce). Holding the breath in the vessel called Sushmuna is 
Kumbhaka 

To inspire, expire, and hold the breath in this manner, is called 
the ‘Regulating of the vital airs,’ There aro two varictios of it. 
Agave and Sagarva, 

(a). ‘Regulating the vital airs’ without promising ‘Om’ is 
called Agarbha Pranayam, tho unjoined, and 

(b), ‘Regulating the vital airs’ with the pronounciation of ‘Qi’ 
is called Sagarbha or the joint method, 

(5). Restraining the organs of sense consists in drawing thom 

away from their several objects. 

(6), ‘Fixed attention’ is the fixing of the internal organ upon 
the secondles? Brahma without an impedimont, 

(7), ‘Contemplation’ is the unceasing current of the internal 
organ on the secondless Reality Brahma, with an impediment [2, ¢, 
at intervals in times of worship etc.] 

(8). ‘Meditation’ is the pursuit of that one objeat, Brahma, after 
the mind ‘has assumed that modification in which idens inconsistent 
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with It are excluded, but ideas consisfent with the secondless 
Reality ave continued, 

* Meditation’ is of two kinds :— 

+ (1). ‘Conscious’ ¢.¢, with recognition of subjest and object, 


(Savikalpa) and 3 
(2). ‘ Unconsciofis’ without recognition of subject and object 
(Nirvikalpa). 


(1). Conscious meditation is that in which there are present 
knowledge, knower, and object to be known ; with these three, to rest 


“the mental function on the secondless Brahma is called meditation 


with recognition of subject and object. 
Now this conscious meditation is of two kinds. 
(a). ‘Shabdennwidha' or with words, 
(b). ‘Shabdan-nwoidhy’ or without words, 

(a). When there is a conscious perception of “Iam Brahma,” 
along with the meditation with recognition of subject and object-— 
the conscious variety—It is called Shabdanwvidha [this word is’ 
derived from ‘Shabda, a word and ‘wnwidha’ perceived, therefore it 
means perception from words, 

(b). When there is no porception of the words “I am Brahma” 
in that conscious meditation, it is called Shabdan-nubidha or without 
words, 

(2.) Unconscious meditation is the resting of the mental func- 
tion after it has assumed tho shape of the Impartite Brahma, without 
consciousness of knowledge, knower and object, 7, ¢, without recog- 
nition of subject and object, 

This then is the difference between conscious and uneonscious 
meditation. The first isa means to that end, the second is the ro« 


" sult [of the first], ~ 


Though there is a perception of duality in the conscious varioty 
of meditation, inasmuch as there is distinct recognitfon of subject 
and object, yet the duality only helps to know the Brahma ; in the 
sone way, asin an earthen object, there is o perception of earth, though 
there be an appearance of an earthen jar etc,; so too, is there tho 
perception of the secondless Reality Brahma alone, even though 
there be an appearance of duality, ‘ 
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Like the conscious vatiety, thore is also an appearance of duality 
in the unconscious meditation too, constituted by the distinctions of 
knowledge, knower and object to bo known, but just as in o saline 
solution, the galt assumes the shapo of water, and is no longer por- 
ceptible as salt, ‘and nothing appears but the water* [so, by tho 
disappearance of the modification of the intoal organ after it has 
assumed the shapo of the Impartite, nothing appears but Brahma], 

In this manner, the difference betweon the two kinds of medita- 
tion is established; that is to say, in the meditation with recognition 
of subject and object, there is a perception of duality with that of : 
Brahma, and in the meditation without recognition of subjoct 
and object, there is no conscious perception of the three integral 
constituents, knower, knowledge and object to be known; likewiso with 
the state of profound slumber and this second variety of meditation, 
there is this difference, that in the former, there is an absonce of the 
modification of the mental function in the shape of Brahma, while in 
‘the latter, there is that modification present, though there is no 
perception of it, Thus then, there is an entire absonce of the 
internal organ with its function in profound slumber, whilo in tho 
unconscious meditation thore is only a want of tho porcoption, though 
the internal organ and its function are modified into tho shapo of tho 
Brahma; now this modification procecds from tho practice of the 
conscious variety of meditation ; honco that is rockoned as one of the 
eight means, whose result is this meditation without recognition of 
subject and object. : 

Unconscious meditation is of two kinds — 

¢L) Non-dual mental perception, 
(2) Non-dual form of resting in Brahma. 


(1) When the non-dual modification of tho internal organ after ; 
it has aasumed the shape of the Brahkme arisos with tho unknown 
finetion, it is called a form of non-dual mental poreeption of uncon~ 
scious meditation, Hero much practice in needed, so that the func« 
tional modification of Brahma also coases; and : 





~* Vide Chhandoyya Upanishad v. 13, 
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(2) When the function has been completely done away with, it 
constitutes the non-dual condition of unconscious meditation, Then, 
just as water sprinkled on red hot iron is absorbed into the body of 
the nietal, so by much persevering and firm practice of the non-dual 
perceptional form of the unconscious meditation, the function merges 
into the extremely manifested Brahma; and this resting on the non- 
dual Brahma form of unconscious meditation, is the chief result of 
which the first, or perceptional is a means only. 

Between that non-dual resting and profound slumber, the difference 
consists in the merging of the mental function in Ignorance in the 
latter, and the merging of the same function into the extremely 
tangible Brahma in the former; the felicity of the latter is enveloped 
in Ignorance, while the blissfulness of Brahma perceived in the former, 
is entirely devoid of covering. 

Unconscious meditation is apt to meet with four obstacles which 
axe to be avoided, and they are 

1, Mental inactivity (Laya), 

2, Mental distraction (Vikehepa), 

3, Passion and desires (Kashaya); and 
4, The tasting of enjoyment (Rasaswad), 

(1) Mental inactivity is the absence or want of function, either 
from drowsiness or sleep.* It produces a condition similar to that of 
profound slumber, and there is no consciousness of the blissfulness of 
Brahma, so that when from drowsiness or sleep tho function merges 
into its proximate cause—tho internal organ—the Yogi should be 
careful, he should restrain that sleep, and stix up the function-+ In 
this way, to stir up the montal function by stopping sleop.and in- 
activity, and to awaken its continued current is by Gourpad} Acharya 
called “ addressing the Intelligence,” 





* The Vedanta Sara dofines it to be drowsiness of the mental perception. 
after it has failed in its endeavour to vest on the Impurtite Realty, Brakina 
without 9 scoond.—Daonr’s Vedanta Sara, p. 60. 

{ When tho mind sucoumbe to inastivity it should be stixred up. (Srutd.) 
} He was the Supreme Guru or Guru of Guru of the vonerable Sankar 
Acharya. 
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(2). Mental distraction is thus dofined:—When a sparrow 
pursued by the fear of a hawk, or cal, restlessly cnlers a house 
to find an asylum, there is*for the timo being, no dofoct or fault 
attached tothe house; but finding no rest theroin, issues oul again and 
is either overtaken with fear or death; in tho same manner, knowing 
the substances, which are not self, to be productive of grief, the 
direction of the mental -fupction internally for the porcoplion of 
felicity of Brahma, and as the subject of that *lunction, intolligenco, 
is very subtle, therefore without resting the function for a certain 
time, in that intelligence, tho porception of felicity in the form of 
intelligonce cannot immediately be had or attained ; consoquontly 
the function is directed away or excluded from it, Thus thon, tho 
exclusion of the mental function is called direction, [In short it is 
the resting of the mind on somothing elso than Bruhma.] 

Now, without a resting of that function, there can be ‘no percep- 
tion of true felicity, hence, even when the function is directed inter- 
nally, but has not been modified into the shapo of Brihma, Lill then, 
a Yogin excludes the function from all the external objects, lest 
the mind be distracted and rests it firmly there. The struggle for 
keeping off ‘distraction’ is by Gourpad Acharya called (Sam«) passi« 
vity, which is an antagonist of montal distraction, 

(8), Passions and desires are lusls affection cle, 


They are of two kinds :— 
(a), External, and 
(b), Internal, 

(a), Tho ‘external’ is the presont affection for a wile, son, 
wealth, ete, 

(), The ‘internal’ is a prospective or fuluro speculation in 
which the mind ‘dwolls in tho object of its dosiva and builds its hopes 
accordingly, ‘ 

None of the two can cause impedimont to a Yogi alroady ongag- 
ed in meditations Becausc tho mind has five conditions of being 
as follows :—~ 

(a). (Kshepa) Unsteadinoss, 
(b). (Mudhata) Silliness, 
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(c). (Vikshepa) Distraction. 
(®, (Ekagratay Undisturbed attention,or carmestness, and 
(ce). (Nirodha) Impediment. 

(a). ‘Unsieadiness’ is that state of modification of desire when 
there is an ardent wish for attaining abodes, bodies, Shastras or learn~ 
ing’cte, in short, for every thing else, except self, It is a product 
‘of the active quality. 

(b). ‘Silliness’ is fhe modification of laziness, etc., produced by 
the quality of darkness, 

(c). ‘Distraction’ is the rave tuning away of the mind inclined 
to, or engaged in contemplation, by the stimulus of an external 
object. 

(@). ‘Undisturbed attention’ is that modification of the intemal 
organ when the past and present assume an identical equality of 
shape, Patanjali has described its indication in his Yoga Sutra, 
Its purport is this ‘During the time of meditation’ there is undis- 
turbed attention of the internal organ in a Yogi, it is therefore not 
‘an absence of function; but thon all the modifieatio ns of the mental 
function, during such meditation, assume the shape of the Brahma, 
‘consequently the past and present are all moulded 1m that way,, 
making Brahma thoir subject, and the identical equality of shape 
refers to this modification afterthe shape of Brahma only, 

(ec). ‘Impediment’ is an increase of undisturbed attention, 

Those are the five mental conditions, They aro likewise termed 
‘Kshipta; ‘Mudha} ‘Vikshipita } ‘ Ekagra} and ‘Nirodha; conses 
cutively, Tho first two of them cannot affect the internal organ 
dming meditation; distraction does so, and the two last continue 
also. So says Yoga Philosophy. 

When the mind is unfixed or rendered unstendy, it cannot qualify 
itself for Vogu; henco it cannot be asserted that passions are a 
source of obstacle to meditation, or, whon tho extetal and internal 
desires, etc., continue in an unsteady condition of the mind, it cannot 
at all qualify itsolf for Yoga; because tho experience of desixe, envy, 
spite and the rest, acquired in prior lives, leaves their subtle conception 
in the distracted mind, (hence onvy and desive are nob included in 
possions,they are not so called,their conceptions are called passions) so 
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zhat so Iong as the mind lasts, that conception” cannot be removed, 

conseyuontly in the time off meditation also, it continues to romain in 
the internal organ, without affecting it, but on the other hand, tho 
conceptions derived from passions, envy, lust, dosire aud the rest 
ave quite opposed to meditation, and those which are undorived aro 
not inimical torit. : 

‘Derived signifies produced from, and ‘andetived, wnproducod. 
Tho conceptions produced from passions, envy, cle, Lo a porson 
engaged in meditation are all dirceted to material objects and must 
be buried or overpowored there and then. 

Between ‘distraction’ and ‘passion’ there is this difference, Func- 
tion moulded into the shape of external objects is called distraction ; 
and when from a Yogi’s endeavour, tho function is directed inwards, 
but from the derivative conception ef passions—desiro and the 
rest, the internally directed function is obsiructod or impeded, and 
makes out Brahma its subject, it is called passion (Kashuyu). Now 
this is destroyed by attaching the usual defects present in all oxtor- 
nal or material objects; and a Yogi endeavours 40 xemove passion 
by looking all objects (which are not self) in their truo light of 
impermanency and a pyoduetive somco of misery ; and he sueceods 
in curbing all desires by them. 

(4). * Tasting of enjoyment.’ A Y8gi has exporionco or porvoption 
of tho blissfulness of Brahma, as also that of destruction of the 
miserios of ‘distraction’ ; sometimes from tho destruction of misory, 
happiness follows, as for instance in tho case of porson carrying a 
load, when his burden is romoved, he experiences case and happiness ; 
and for that happiness, there is no other cause oxcept tho casing 
of his load, which thercfore is called a somce of pain; so thal when, 
he is so eased, he expresses himself, “I focl happy,” hence cossation 
of pain is a source of happiness. Similarly tho miseries causod by 
distraction, when removed during meditation, in the person of 
Yogi, he experiences happiness and, this is called ‘Tasting of anjoy- 
mont’ If he Were to separate his intellect from the oxperionce of 
felicity for causing a destraction of pain, then, as during meditation, 
there isan absence of the mental function (for ib hag assmued the’ 
modification of unassociated Brakmuw) he should not experionce that 
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blissfulness ; hence the tasting of enjoyment caused by a removal 
of pain and exporicnee of felicity, is an obstacle to.meditation, 

Without the possession of a desired object, to cause @ procurement 
of happiness, by the destruction of that which is inimical to it is 
illustrated as follows :— 

‘Gems are found in earth, and ifa gem were guarded by a power. 
fully venomed snake, thon prior to its acquisition, the destruction. of 
the snake which stood in the way of its acquisition, is sure to procure 
pleasure ; and if the intellect or perception of happiness derived from 
a destruction of the snake be satiated, then thero will be no attomps 
to acquire the gom; hence the supreme happiness, which the pos. 
session of the gem would havo brought forth, will be wanting; so tho 
non-dual Brahmo is a gem, and the mistaken attribution of self to 
the physical body and other substances, foreign to him, is the snako 
of distraction; and the tasting of enjoyment is the experience of 
felicity, by causing the destruction of the snake of distraction: and 
as such experience stands an obstacle to the aquirement of the 
supreme folicity to be experienced in the acquisition of the non-dual 
Brahma, it is called an impediment or obstacle, Or ‘ tasting of enj oy 
ment may mean— 

Unconscious meditation follows the conscious; now there ig 
recognition of knowledge, knowét, and object in tho conscious; conse- 
quently its felicity is associated with the three integral constiluonts 
of the conscious Ego, for which it is called associated; bub in 
unconscious meditation thoy are absent, honce its folicity is unasso- 
ciated ; thus thon, in the beginning of unconscious meditation, it is 
not probablo to abandon the perception of associated happiness 
attendant on conscious meditation, but to follow it, so that tho expo« 
vienee of felicity proceeding from a removal of montal ‘distraction 
ox the experionee of the felicity of conscious moditation is called 
(Rasascwud) ‘Tasting of enjoyment, Now both of these varicties 
cause an impediment to the expericnee of suprome folicity of uncons+ 
scious mncditation, for which they are regarded as ‘obstaclos and as 
such, they arc to bo abandoned, 

Unconscious meditation is liable to bo affected by four similar 
obstacles, al ils commencement, which should all be surmounted, 
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‘ore the suprome felicity of Brahma is to bo exporienced ; * and ha 
who does exporience it is called the “liberated in lifo.” ‘Theso are 
the reasons, why the mind of a wise is never wanting 9 sile, and on 
rising from his meditation, by tho strongth of fructoscont works, 
he remembers tho suprome felicity he was enjoying then. Ifoneo 
even then, hia mind is never unoccupied, and what inclination there 
yemains in him for cating otc, is simply a product of actions which 
already have commonced to-bear fruil; and tfat inclination is to him, 
a matter of pain, as it intorfores with tho experience of felicity in 
meditation, to which it is inimical; and ono to whom ovon an 
inclination of eating, is a matter of pain, can have no moro inclina- 
tion for any thing clse ; honco many proceptors have maintained ' 
this doctrine in their writings, Moreovor, tho felicity of the 
‘iborated in life’ can nover bo produced by a desire of external 
objects, but rather by their destruction or removal, henco a wiso 
porson, desirous of tasting the pleasurable feolings of tho ‘Tiboraled in 
life’ has also no inclination for external objects; but in tho caso of a 
_ Wise person, their cessation holds good for him ; because, cither in a 
tendency or predilection for its removal and destruction, the com~ 
mandments of tho Vedas are to be observed, but they do nol apply 
to him; hence he has his rules of practico regulated by fruclescont 
works (that i is to say, the actions sho has been destined to, can bo 








* When tho mind comes to centro all ita thoughts on tho Impartito 
(Universal) Consciousness, aftor having surmounted (ho four obstaclos 
(cited bofore), like tho unflickoring light of a lamp, by devout and profound 
meditation it is enlled tho Méirvtkalpa Samadhi; on this subject tho 
evidence of the Sraté is “When tho mind succumbs to inactivity, it is 410 be 
stived up ; whon itis distracted, it should be quioted ; when inflomod 
with passions and desires, it should be prevented from acting under their 
influence, by knowledge; when it comos to centre its thoughts on tho 


Impartite Reality Brakma—it should not bo moved any more ; then it* 


* should abstain from enjoying the pleasurable feclings which follow tho 
conscious mod'tation and dissociate ils attachmont from all other things 
by digorimination” [literally the abnogation of Self and ongrossmonb in the 
Absolute], And again “Lo bo in a conditional identity with tho unflickoring 
light of a lamp,” 
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continued without at all interfering with his knowledge of Sclf or 
emancipation) and he is unrestrained and. fyeo, and his works aro a 
product of the fructescent. * 

Such a wise person, who has only an inclination to maintain his 
body by begging alms from the force of fructescent works, that 
begging of food is their result; and in whom, fructesefat works are 
a source of many enjoyments, then he must have the requisite 
inclination for them also. Morcover if it be said thal in a person 
where the fructescent produce only an inclination to beg his food,, 
there only can knowledge arise ; and who has been accustomed to: 





* There are two opposite doctrines in regard to this matter, one main 
tains a liberty of action, while the ther puts a restriction to that liberty, 
—The first is distinguished by the name of Yatesktacharana, Sureswar 
the reputed disciple of Saxtar disapproves it. It is likewise the doctrine 
of Panchadasi and Vedantasara. Thero it is mentioned “If with sun 
a knowledge of the Real Brahma without a second, the individual follows, 
the bent of his inolinations and acts as be choses, then where is tho 
difference betwoex him and adog in regard to eating impure food. BSuchr 
an individual is not one ‘liberated in life,’ he may be styled a kuowor of 
Self.” The other doctrine holds an absence of such inclination as above 
mentioned ond his actions are governed by fructescont works, 

Tho Revd. K. M. Bannorji in his Dialogues on Tindu Philosophy 
p. 881 says “Vedantic authors have boldly asserted that they are subject 
to no law, no rule and there is no such thing as virtue or vice, injunction 
or prohibition,” and this is said bocause of the dictum that tho knowoy of 
Bralma may act as ho likes. It is needless to add, when a poson has 
acquired the supreme knowledge, thore ia no more inclination iefé in him 
for action ; only the usual acts of nature, hungor and thirst avo followed iw 
practice as a part of acquired habit, but they cannot subjedt him to 
re-birth inasmuch as the material for that, Ignorance or Matter, is des. 

“ troyed in knowledge. 

In the Brihkadaranyaka Upanishad (4, 3, 22) is mentioned in roforenco 
to knowledge. Here a thiefis no more so,a Chandala ‘cases to bea 
Ohandal the Paullkasa and the sacred mendicant‘are no move 40.- They 
are neither followed by good nor bad works, For the Wigo has at last 
parted boyond all sprrows of his hoart.” 
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practise many works, from the same source, can havo possibly no 
knowledge, so that beyond begging—begging alms to prooure a 
daily meal—any other yractice is hurtful to knowledge, is quite 
untenable ; for we find Yagnyavalka, Janak and others deservedly 
called wise ; yet the first had the practice [habit] of collecting 
wealth by gaiping victory over his rivals in debate in tho ordigar, ‘y 
manner, and the second had been in tho habit of governing his 
kingdom, This has been gaid of thom, Likewise in Vashiala is 
contained an account of several theosophists who had been accustom~- 
ed to practise a variety of actions; hence it follows, that in their caso, 
there is no rule one way or the other, either for practice or its 
discontinuance, ‘ 
Though Yagnyavalka subsequent to his triwnph ovor rivals 
assembled in a body for carrying on the controversy about Brahma 
Vidya, tuned into an ascetic, thus virtually relinquishing all 
practices and causing their destruction, and has assigned sovoral 
faults to inclination and endeavour, yet it cannot be said of him, 
that prior to his turning into an ascetic he had no knowledge in him; 
‘put on the other hand, he had knowledge from the beginning, The 
fact is, prior to his asceticism he had not acquired the felicity ex- 
perienced by the liberated in life, so that for its acquisition, he 
abandoned all his accumulated wpalth,* It may bo said of him, 
that his fructescent works were a source of unusually longor poriod 
of enjoyment for him in the first period and of lessor onjoyments in 
the subsequent period of his sojourn in lifo, so that his longor 
enjoyment was not atlributable to any faults; and its subsequent 
cesgation was brought about, whon he found that happiness to be 
defective, And in the case of Janak, his life-sovereigniy was a 


—~ 








* He divided it equally amongat his two wives Kartyani and Maitroyi, 
the former of whom enquired of him wheie was he going ? The reply was to 
enjoy happiness, he wanted to be an ascetic. Then she said that wealth ia 
perfectly usclefs forsuch a purpose, and she will have it not, but with 
kinduoss impart mo the necessary knowledge that will procure me tho 
ineffable happiness, So he began to give her the courso of instr uiction 
which is em) odied i in the Brihadaranyaka Upanishad. 
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result of frnetescent works too, and here also there is a want of 


abandoning all, but to attribute defects bo-enjoyments is not appro- 
priate, e : 

In the case of Bamdeva and others, the same fructescant works 
were a cause of enjoyment fora shorter period, and for this attri- 
bution of defecte to all enjoyments, it is said, they had, no desire for 
thom. In Vasishia is mentioned, the, instance of Shikuradhaja, 
who had, after the acjuisition of knowledge, an intense desire for 
more extensive enjoyments, Thus then, we find very contradictory 
doctrines being maintained by several authorities as to the nature of 
practice which the wise should continue to have, But in all these 
different considerations, knowledge is regarded in the same light 
equally, and the successful products which it produces are also said 
to be equal; and likewise thore is a difference of results in practico 
according to a difference of fructescent works, That is to say, the 
less he practises, the more happiness a person liberated in life 
experiences, and agreater amount of practice only recuces thab 
happiness, But it may create misapprehension ; some may be in- 
clined to belisve, ifa liberated person were to engago himself” 
in practising actions, such as he has been accustomed to, by 
abandoning happiness, his emancipation after the separation of his 
body willlikewise be abandoncd,.and there will only be an [intense] 
desixe for acquiring the blissful abode of Vishnu—Vaihkuntha, 
But so it neyer happens, Because the abandonment of happinoss 
by a liberated in life, an inclination for work in a wise, aro all due 
to frnctescent works of which they are mera results, and the aban. 
donment of emancipation after the soparation of the body or desixe 
to inherié some of the blissful abodes in heaven, can nover be pro- 
duced from them, or independently ; inasmuch as the vital airs of the 
wige do not go out; consequently without that he cannob be subject. 
edtoa future existonce ; neither is it possible that there should be 
abandoument of emancipation, for knowledge destroys ignorance, and 
subsequent to the exhaustion of fructescent works fo that present 
life, there is no material out of which the future body is to be 
created ; for the source of the physical, and subtle body, is Ignorance 
(matter) which has already been destroyed by knowledge, 
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Emancipation after separation of the body is nothing else but 
a merging into Intelligence (the Absolute Brahma, the colleas 
tive aggrepate of Brahmate Intelligence) and that is sure te fol- 
low; and if there bo any vemaining of the primordial Ignorance 
[undifferentiated cosmic matter], or if the*already destroyed Igno- 
vance were to revive, then only, such emancipation isnot to take 
place, But as that primordial Ignorance is inimical to knowledge, 
itvéannot last after knowledge has already been acquired,* hence it 
does not remain, nor can the destroyed ignorance be vevivified :” 
since that destruction had been caused by mature consideration, 
weighing of proofs, and analysis based on the arguments used in , 
the sacred writings, hence there is no want of emancipation after 
separation of the body, nor is he liable to abandon his desire of 
release and beget a desire for inheriting the blissful abode of 
heaven and the vest; for his desive proceeds asa vosult of fructescent 
works, and the requisite materials necessary for his continuance of 
life ave only created by these works and nothing additional. And as 
no enjoyment can follow withouta prior desire for it, hence his do- 
sire is nob a result of fructescent aations nor can they entail upon 
him a subjective or objective existence in any of tho twonly-onoe 
places of abode; [this has already been explained in a previous 


- portion of the present section] hence the wise never abandons a 


desire of emancipation after the separation of his body, nor does 
he beget a desire to go into another abode, 

"The ‘liberated in life,’ by his present body which is inimical 
to the enjoyment of felicity, can havo a desire for a laxgoy sharo of 
enjoyment, in the same way, as there is present an inclination for 
begging alms for providing food ; so that it is quite possible for king * 
Janak to have such a desie in him, When we say so, we mean that 
an external iAclination of the wise is not inimical to cause his libera- 
tion in Jife, but his separate felicity is so. Because Self is eternal 





* According. to Sankhyakara, Undifferentiated cosmic matter is incapablo 
of producing anything, honce ils continuance onnnot produce a now body, 
so long ag it is not acted upon by ‘Purusha' (Force) so as to disturb ils 
equipoise by ingueing change, 

s+ 46 
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and free, and bondage is attributed to him from want of knowledge; 
but with the advent of knowledge, the mistake that he is subject to 
re-birth is xemoved by the destiuction of ignorance, andthat illusion 
ig never reproduced ;——and such a destruction of the illusion of bon- 
dage constitutes what'is called a person tibeiated in life. Fiom the 
presence or absence of inclination, he can never mistake Solf to 
be a subject of re-birth, consequently an external inclination cannob 
affect his liberation in life, nor can it procure that distinct felicity, 
[which is the blissfulness of Brahma]. Wainestness, or sustained 
and undisturbed attention—a modification of the mind—pro- 
duces happiness, but it never arises from external inclination. 
In this way, according to a difference in fructescent works, there is 
difference im the practice, amongst the wise. And whon they are 
a source of excessive inclination or endeavour, the fiuctescent are 
called bad, because excess of inclination is inimical to undisturbed 
attention, Then again, without that ‘undisturbed attention,’ there : 
can be no perception of unassociated felicity (this has already been 
mentioned when speaking of Samadht). Moreover, whab has been 
said about the perception of fafsity in material objects, so that the 
wise can have no desire for them, hence inclination is also wanting 
in him, is untenable; for we find, that even wilh the knowledge 
that his body ig impermanent and unreal, still is ho seen to beg for 
his daily bread, and to support that body accordingly, from a force 
of fructescent works, In the same way, when a wise person has an 
excess of fittctescent actions for a laigo share of enjoyment, he has 
an excess of inclination too; like the inclination for seeing’a magic 
performance, though every one knows it to be false, it is quite pos- 
sible to have inclination, though he knows all material objects to 
be false, 

But if it be asserted that when a person has found a substance 
to be defective ond faulty, he has no inclination for it, and to say 
that as a wise person regards all material objects in the light of un- 
reality, hence he hag no desire for them; consequently inclination 
too, must be equally wanting is untenable, Because as stitch a per- 
son having ascertained the consequence -of unwholasome' food, yet 
from the force of fructescent works, he has inclinatian for it, and 
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commits an indiscretion, so in the case of the wise, nolwithslanding 
his knowledge as to the falsity and defective nature of material 
objects, he hgs yet an inclination left in him, ftom the foree af, the 
same fructescent works, Vidyarana Swamik hasin his treatisa 
[‘Tiiptivipa’] fully expounded the tenet as loathe want of a fixed rule 
for the wise to folloy in practice, in this manner; consequently ag 
Tatwadvishti was devoid of it, he was surprised to hoar that ib wag 
fit that ho should practise meditation, and—that made him laugh. 


Wanders Tatwadrishti the good and wise, for a certain time, 
To exhaust his fuclescent works ; then merges he into [tho 


Absolute], 


Subsequent to the exhaustion of fructescont works, by enjoying 
their results in the prosent life, the vital airs of the wise do not go 
out elsewhere , hence, it is said iu the verse, that Zutwadrishti's 

‘breath merged [and not escaped]. Then again, the wise has no need 
of waiting for a particular time to put with his body; it may happen 
either whon the Sun 1s in the Noith or South of the equator ; evory- 
where emancipation is sure to coma on, In the same way, his nati- 
vity or a foreign country, Bonares, or a dirly town, can affect him 
not; when and whote he parts with Ins body, thon and thore, ho ig 
emancipated. Noi is there any necessity for maintaining a parti» 
cular posture, he may either be seatod on the earth, or on tho crema- 
ting ground, or he may maintain the position of Sidhasana,—all aya 
equally indifferent, so far as his interests ure concerned: he may die 
with all, hts attention engrossed in the thought of Brahma or he 
may give loud vent to expressions of pain caused by diseaso, in the 
full agony of death, All these can affect his emancipation in no 
manner. When and wherever, he may die, thet emancipation pro- 
ceeds as a matter of course, and has no dependonce on the accidents 
of time and locality, poste and thought ete,—because his eman-~ 
eipation datos from the period of his xjsing of knowledge, and the 
destruction of Ignorance, 
Se ae ES ES a Ce EOE aE 
* Tho Author of tho Punchadashé of which Triptidvipa is one of the 
fifleon treatises, | ; 
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And as the wise waits not for an auspicious moment, or place, or 
posture to part with his body, so he waits not for them for the pur- 
pose, of hearing the precepts of the Vedas, or the instruction of his 
spiritual preceptor. Bub they are necessary for one engaged in 
devotional exercise, Tifough Vishnwa and others have been reckoned 
amongst the wise, and they did not part with their breath till the 
sun’s path was in the north of the equator, yet they were qualified 
persons, so that a man engaged in devotion is required to wait for 
an auspicious moment for parting with his breath, Vashishta was 
also a qualified person and that is why both of them were subjected 
to several re-births consecutively. Because, the fructescent works 
of qualified individuals are exhausted during the period of timo 
covered by a Kalpa;* and without a termination of that Kalpa his 
emancipation [Bideha mukti] after death never procecds, but he 
ig successively to inherit. a successive series of bodies during all 
that period ; yet even then, he never regards his Self to be subject” 
either to birth or death, hence he can be called one ‘delivered in 
life’ And the practices of such a qualified person are kept up only 
to afford instruction to others, bus in regard to the practice of other 
wise persons, this rule does not prevail, hence in reference to the 
dissolution of body, the usual rules as to time and place ete., do not 
apply to Tatwadrishti, 


The second pupil Adiishta on the auspicious banks of tho 
* sacred Ganges, 
A region too holy,—did he, contemplate on Brahma. 
He parted with his body after the manner of the Sacred 
Writings said before, 
Merged into Brahma and found much to animate. 


As for the wise, time and place are not necded, gd on tho con- 
trary,a worshipper waits fora good place and auspicious moment 
when the sun shall be in the north of the equator to part with his 





* Kalpa is a period of 43,2000,000 years equal to one day of Brakma,-— 
one of the third, or Zrinurtt tho creator of the universe, which is called 
Brahma’s ogg ov Brakméanda, « 
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body, If he dies in the east of the place, whore he used to contem- 
plate, he is sure to remember tho object of contemplation, and thus 
enjoy the frgit of his devotion. And like the recollection of the 
object of his devotion, when thatis Brahma, he attains to that 
Brahma, in the way ahgady described, whon oxplaining Deva 
marga,¥ and it is necessary there should be a remembrance of thab 
road, It constitutes a part of devotional exerciso, 

For the production of knowledge by means of ‘heming,’ there is 


no need of choosing time, place, posture; but for a person given to’ 


contemplation, a good spot, constant practice, and maintaining of 
the Sidhasana are required; hence Adrishta fixed himself on the 


banks of the Ganges, and parted he with his body, according to the : 


rules laid downein the Shastras, for the purpose. 


Tarkadrishti, the third pupil, receiving the verbal instructions 
of the Guu, 

On the eighteen Prasthana, bathed woll in them ; 

Avoided the words opposed to them, and came to 

Know, Knowledge is the source of emancipation, Parted he 
with ignorance, 7 


The third pupil, Tarkadrishti, hoaring the instruction from his 
preceptor wanted to confirm it, by ascertaining tho drift of other 
sacred writings, and to do away with the contradiction which appa- 
vently they contained, so he studies thom and finds ‘emancipation’ 
to be the chief necessity laid down everywhere, Lhat emancipation 
can only be had through knowledge which is a means to it, Now this 

* knowledge must be of the non-dual kind. Duality is not knowledge. 
All the Shastras either directly, ox indirectly, produce a knowledge’ 
of Brahma, In Sanscrit, there are eighteen Prasthans (Shastras), 
Some treat $f actions, others treat of the means which procure the 
supreme blissfuness of Brahma. Some oxpound the worship of other 
Devas besides Brahma; thon again the Nynya produces knowledge, 
but that knqwledge is of the form of duality, which it holds to 





¢ Theosophists oall it Dovachana ; in Sansorit works, it is called Dova- 
yana, Vide Sgotion V, 
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bo true, Thus then, all the Sacred Scriptures do not expound the 
yiew of non-dualily, But their authors had been omuiscient aud 
kind; the original Suéras have been drawn up according to the 
Vedas, but their commentaries have been the source of error, inas- 
much as these explanatory notes have widely diverged from the 
original Suérae of theirseveral authors ; it was never intended that 
the Suéras would have a meaning quite opposed to what the Vedas 
say. On the contrary, all the Sacred Writings have been drawn up 
‘according to the Vedic dvctrine, For his good sensc, Tarkadvishti 
ascertained it, 

The eighteen Prasthans for knowledge are :—the Four Vedas, Four 
Upavedas, Six Vedangas, Puranas, Nyaya, Mimansa, ete, Dharma 
Shastra, ‘These are the eightcen different works gn Sanscrit, and 
as each hasn separate subject to treat, from o different standpoint 
called ‘Prasthana’ [moaning parting from one place], so we have 
eighteen different doctrines, 

The four Vedas are the Rhig, Yayura, Sam and Atharva, In 
some places, they treat of Brahma as what is to be known; in every 
object there is Brahma, In otheyg, they deal on contemplation, and 
what is to be contemplated; aud elsewhere they treat of actions or 
works, Now where the Vedas expound ‘works’ the chief necossity is 
said to be knowledge, for works purify the internal organ and pave the 
way to it; there is vo mention about inclination, and it wags never 
intended there should be any ; on tho othor hand, for restraining a 
natural inclination for forbidden works, there is much stress, so thab 
when the Vedas say about works which causo the destruction of 
another (Abhichara) the purport is to destroy an inclination for them, * 
‘If there be an inclination for desloying an enemy from malico or 
spite, it is nob done in the ordinary mauner by beheading or burn- 
ing him, hence in the Abhichara, the sacrificial offerings for tho 
purpose are laid down. The means or works for destroying an 
enemy are termed Addichara, as the ‘Swain Yagna’ ov sacrifice, In 
the exposition of the ‘Swain’ sacrificc, the utterance of the Vedas, do 
not signify that a person having a spito againsb his enemy, should 
have jnclinaiion for causing his removal, and undertake its, perfor- 
mance ; what it means is, that a person actuated with such a desire 
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of destroying his enemy should undertake no other works besides 
it: thus then the Vedic texts on the ‘Swain Yajna’ have only that one 
significationgto make a man desist from causing an injury tq his 
enemy, by removing his spjte, and nob stimulate his inclination in 
the opposite way. For, jntliation is prod&cod from spite, and the 
text does not intend that spite to go elsewhere, and destroy an 
enemy. In this way, the end of Vedic toxtsis to cause a destruction 
of inclination; moreover in reference to works, it is intended, they 


should be undortaken to purify the internal organ, and thus pave the | 


way to knowledge. Similarly there ave four additional (Upa) Vedus 
Ayu, Dhanur, Gandhurba, and Atharva, The authors of the 
Aywr ave Brahmé, Prajapati, Asvinikoomar, Dhanantari, ete. It 
comprises the several works on the science of medicino viz,, Oharal, 
Bavat ete. as well as the Kam Shastra of Vatsayan, We say, the 
Kam is included in the ‘Ayur Veda’ because we find the several 
" experiments of Dumb-founding ete,, which it treats of, are also spoken 
of in the medical works by Charak ete, But the purport of ‘Ayar 
Veda’ is to produce an indifforence to worldly onjoyments, Bocauso, 
it seeks the cessation of disease, and as it arises again after boing 
removed once, men will regard tho usual remedies as worthless, 
and that is the purpose of the ‘Ayur Veda” Then again, medicines 
and gifts are a means of purifying the mind, which again is a souree 
of knowledge. 
The same may be said of the ‘Dhunur Voda’ of Viswamitra. 
He divides all armour and arms into four classes— 


(1). *(dduhéa) Released, 
(2). (Anvukia) Unreleased, 
(8). _(iukla-maukta) Both, 
(4). (Juntra mulia)Released by machinery. 
(1). ‘Mukta’ comprises those arms which ave thrust by tho 
hand, as wheel eto, [it is called ‘released’ betause an arm of this 
class must go out of the hand, before it can strike an enemy ete.] 
(2). + ‘Amutcta’ includes a sword, and other woapons which strike 
by being-retaigod in the hand, 


. 
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(3), ‘Mukta-mukta’ A javelin and spear, come under thig 
class, they may be used by thiusting or casting, so that they may 
either be held in the haud or thrown away. ‘ 

(4). Tantra Mukta’ A ball ete, projected from a cannon or 
othor fire-arms are incfided in this classe 

Of them, the arms included in the first class are called missile 
weapons, (Astra); those of the second denomination are termed 
(Shastra) or cutting weapons, All these have their respective 
deities in Brahma, Vishnu, Pashupati, Agui, Varun ete., who ave 
likewise called Mantras. The son of a Kshetrya is qualified for 
them, and a Brahman aud another person may be callod qualified, 
if they would follow the usual method of instruction, 

But there are four sorts of qualified persons, 


(1). Infantry, or a soldier of the line. 

(2). Chajioteer, or soldier fighting from a chariot. 
(8). Cavalry, those who fight on horseback, and 
(4). Elephant ridden soldiers, 


In battle there are oaths and benedictions which soldiers oxpress 
(vehemently), The Fist of the four portions of the ‘Dhanur Veda’ 
treats on this subject, and the signs of a piofossor ; that is to say, the 
method of instruction which a professor has to impart is fully treated 
in the Second Division, The Third, treats on the practical and 
successful use of arms, by the professor in association with his pupils, 
and how the Devas and Mantras are propitiated; and tho Fourth 
treats on the use of the successful Mantras, Now all those are 
indicated in the ‘Dhanur Veda,’ Viswamitva first had them from 
Biahmnd, Prajapati, and tho other Devas and he is therofore a 
discoverer, and not their real author, It expound? tho duty of a 
Kshetrya—to guard and piotect his subjects from robbers, and othor 
villainous outlaws, Here even, the chief purport of tho ‘Dhanur 
Veda,’ is to purify the mind, and render it fit for knowlodgo. 

Bharat first brought ‘Gandhurba, Veda’ to light. The description 
on the use of tune, pause ete, with musical accompaniments in dan~ 
cing aud singing which it contains, has its chief purport in producing 


. 


* 


‘PIGHAR SAGAR. A689 


an undisturbed or earnest attention, wheroby to proctue Inowledge 
for being emancipatéd, 

The ‘Atha Veda’ has also a similar signification, It is divided 
into several classes; and.treats of a variety of subjects as, horse, 
ats of manufacturing industry, and cooking, and all other means 
of acquiring wealth; but the acquisition of wealth has much lo 
depend on the good fortune or luck of an individual. Ile may be 
well versed in everything, and yet very poor, hence the ‘Artha Veda’ 
seoks to produce an indifference to all worldly acquisition, 

The six limbs of the four ‘Vedas’ (Vedangas) have likewise o 
similar signification, They are 

(1). Siksha, 

(2) Ralpa. . 
(3) Vyakaran (Grammar). 

Ch). Nivukta, 

(5), STyotisha (Astronons ). 

(6). Pingal. , 

As they are helpful to the, Vedu, they are called its mombers 
(Vedanga), Panini is tho author of Siksha?’ Tp teaches tho proper 
use of alphabets in Vedic words, thoir signification, derivation, and 
application, It likewiso helps to understand tho several Common: 
taries of tho Vedas which aro called so many branch worl, 

From the ‘ Kalpa Sutras? the ‘works’ oxpoundedin Vedas axo 
known and understood, A Brahman who undeitukes to mako 
another person perform the rite of ‘sacrifice’ and similar other works 
is called Rutvak, And the Kalpa Sutrus indicate tho various actions 
which are fit to be performed, Its authors aie Katyana, Asvalaya,* 
and other sages. As Kalpais helpfulto Veda it is called one of ita 
members; fér similar reasons (Vyakaran), Grammar is also a mom- 
ber, Its author is Panini; from his Grammar, we are onabled to 
understand the proper signification of words used in the Vedus, and 
thus come to @ right interprolation of Lho, Vedio utterances, Panin!’s 
Grammar received commentaries and annotations from the pon of 
Patanjali, [But all other grammars aro not similar to Panini’s in 
intorproting Yedie words] and as they contain a proper conatruction 

1 4? 
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of words in general, they are helpful to the understanding of the 
Puranas ete. of which they can be called auxiliaries, Thus then, 
for a successful and right interpretation of the Vedie words, Panini’s 
Grammar is absolutely requisite, hence: it is included in the Ve 
danga. His work is dividod into eight chapters, 

The sago Yaska is the author of Nirukta. It has thirteen chap. 
ters. Ib explains the mantras and remarkable sontences of the 
Vedas and thus helps to their knowledge; for this reason, it is pro- 
perly regarded as one of its members, It includes the five sections 
of the other work, of the same author, which has for its subject the 

edetermination and interpretations of names. Likewise the Dic- 
tionary of Amar Singh (Amar-kosh) is included in it, 

Pingal is the author of eight chapters of his work on Prosody, 
Ji helps to a knowledge of the Gattt and othor Vedic metrea 
(ohhanda), Hence Pingal’s Sutras are a part of the Vedas, 

Astronomy is likewise a part of Vedas. Its authors are Aditya, 
Garga, ond others ; for, in the commoncemont of a ritualistic wok, 
the proper time of performance must be ascortained and as 
astronomy alone can give that true knowledge of time, it is in- 
cluded in the Vedanga, 

Now these Six Vedangas have the same purport ay the Vedas, 
That is to say, they aro guided by the same incentive ‘necessity’; 
though it may be said, that all of them do not help the interprete- 
tion of the Vedas, yet, the fact is, in spite of a differenca in 
their subject-matter, they establish the Vedie doctrine in the way 
of discourse [in o fragmentary way] and not directly. 

There are eighteen Puranas; all written by Vyas viz. :~ 


1, Brahma 7. Markandya 18, Skanda 

2, Padma 8 Agneya 14, . Vaman 

8, Vaisnava 9. Bhavishya 15. Koormya 
4, Saiva 10. Brahmavaivarta 16. Matsya 

5. ‘Bhagvab 11, Linga 17. Garura 

6. Navradiya 12, Baraha 18.” Brahmanda, 


Besides them, there are several additional Puranas known by the 
namo,of Upapwan as Kalipwran etc. . Some call the additional 
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Puranas Tighteen’ but thatis not tho rule. For thoy are many in 
number, Thore are two Bhagvats, of which one is Vaishnav Bhagvat, 
and the other Bhagyati Bhagvat, Both have an cqual number of 
veises viz, eighteen thousand, aud twelve sactions @handha). Bub 
one of them is a Puran and the othor Upafurana, Both of them 
are written by Vyas, hence confirmatory of one another, As Vyas is 
the author of the Puranas, the Upapuranas have been written by 
othar Vyases. Some of them are the productions of the all-know- 
ing Parasar Muni and others; hence they also aro proofs, With 
the Puranas thoy signify the same moaning as the Upanishads 
as will be shown in the sequal. ‘ 

Gautama is the author of the Vyaya Sutras. It has five chaptors, 
and deals with arguments based on analogy and reason, ArgK- 
ments sharpen the intellect; their ‘considoration’ is casily accom- 
, plshed; hence Nyaya Sutras by the arguments used in them, 
produce the capacity of consideration and lead to knowledge [of the 
conclusions] of the Vedas. 

Kanad is the author of the Vuishesita Sutras. They ave divided 
into ten chapbers, and aro subordinate to tho Nyaya Philosophy. 

Mimanse is of two different sorts, Ono is ‘Dharma Mimanse’ 
and the other ‘Brahma Mimansa.’ ‘The formor is also called ‘Purva 
Mimansa, and the latter Utara Mimansa, It has twelve chapters 
and Jaimini is their author, Praotico of works is the subject which 
he expounds in them, THence an inclination for lawful actions is 
the resulé produced by ‘Dharma Mimansa,’ Actions purify the 
intornal organ, and lead jo knowledge, which in its tun produces 
a desive of release. Honce emancipation is the result of ‘Dharma 
Mimansa,’ Then again, there is a difference in tho signification ' 
of its several chapters, andas the subject is very difficult, I have 
abstained from in troducing it here, 

Joimini is the author of the treatise Sankarshan Kanda Tb 
deals.on devotional exercise and worship, and is subordinate to 
the ‘Dharma Mimanga,’ 

‘Brahma Mimansa’ contains four sections, its authorship bolongs 
to Vyas’; each section is divided into four paris. Tho subjeot of the 
Girst section is:he exposition of Brahma according 40 the Upanishads 
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and nothing elso; but as men may misunderstand tho meaning 
inculeated to imply contradictions, it is 1emoved in the second 
section. The third treats exclusively on the menns pf knowledge 
and worship, which have been fully weighed with arguments for and 
against. The fourth trCats on the effects,of knowledge and worship, 
It is called tho ‘Shatiraka Shastra, and is superior to all sacred 
writings, Tor a person desirous of release, it is the excellent, It 
has been annotated and commented upon by several authors, but 
“ Gankara’s edition is the best of them all, and one that an eman- 
cipated person should think as fit to be heard; there, knowledge 
has been plainly established as the means for omancipation, 

The Snvriti has been written after the standard of the Vedas 
by various omniscient sages [of whom the following aro worthy of 
mention] Menu, Yagnyavalla, Vishnu, Yam, Angira, Vashista, Daksha, 
Samant, Sham, Tatap, Paraswr, Gautam, Sankhya, Harit, Apastay, 
Shukra, Brihspati, Vyas, Katyana, Devala, Narad ete, The Smriti’ 
is likewise called the ‘Dharma Shastra.’ 

Ié contains an account of the division of caste and society, and 
the several stations occupied byeindividuals, whose bodily, oral and 
mental Dharma forms its subject, It produces knowledgo by puwi- 
fying the internal organ, thus leading to emancipation which is the 
purport or necessity of Smriti. 

Vyasa is the author of Muhabharat, and Valmika wrote the 
Ramayana These two works are also included in ihe ‘Dharma 
Shastras, Then again, the Mantra Shastra which contains the 
sacred texts for the worship of the Devas is also ineluded in the 
Dharma Shastras. Now worship is necessary for cleaving the mind 
of all blemishes and faults’ Similarly Sankhya, Yoga, Vaisnav- 
Tantra, and Siva-Tantra ete, are also included in the Dharma 
Shastrag, ivasmuch as they ascertain the Manas Dharina. 

Kapila is the author of the ‘Sunkhya philosophy’ it is divided 
into six sections of which the first treats on the subject, aud the 
second gives an account of Mahatatwa, Egoism ote, which are pro- 
ducts of Prakriti, or matter, likewise called Pradhana. The third 
troats of indifforence [to worldly enjoyments], tho fourth gives an 

account of persons indifferent to worldly onjoymonts, éhe fifth weighs 
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the arguments against the author, and sels them at noughl, [in 
short, ho refutes them in his usual clear style based on reason and 
analogy.} ho sixth isan epitome or brief summary of tho, five 
preceeding sections and what they mean. Discrimination of Mattor 
and Spirit (force) is the purport of Sankhya,*and their knowledge is 
called unassociated {in short, same as that of Brahma, of tho 
Vedantu}, And thet knowledge, as it helps to clear by Lndication 
the signification of the Vedic word ‘Chou,’ is a sourco of emancipa- 
tion. 

Patanjali is the author of Yoga Philosophy, it is divided into 
four parts. Now Patanjali is regarded as the last of tho Avatars , 
(incarnation of the Deity); [the history of his birth is givon in the 
following word]. A Rishi (Saint) was engaged in his devotional 
exercise and repeating the Sandhya, when Patanjali issuing out of 
his finger fell into the earth, for which ho is callod by that name. 
He is also the author of a work on medicine and the Commentator 
of Panini’s (Science of} Grammar. He has removed faully pronoun- 
ciation of words which before his timo was very prevalent. In the 
same manner, ho has removed by Isis authorship of the Yoga Sutras, 
the mental defect causod by distraction of tho mind,—the first part 
of hig ‘Yoga’ has for its subject ‘meditation’ by withholding tho 
function of the mind, or resting ib thoro, and its moans and the ways 
of practice. Ib likowise treats on ‘indifference, ‘Tho sccond part 
speaks about the eight means of meditation to be undertaken by a 
person whose mind is distracted viz, :—‘forbearance,’ ‘cannons to bo 
observed,’ ‘posture, ‘regulation of breath,’ ‘non-acceptance of gift, 
‘restraint of the senses' and ‘contemplation,’ The emblishments 
of Yoga are described in the third part; the fourth has for its sub- 
ject ‘omancipation’—a result of Yoga. Thus thon tho Yoga Shastra 
is a means of acquiring knowledge by concentrating attention; and 
therefore a source of emancipation. Moroover the refulations on 

* Wilson in his Diotionary gives quite a different account, “Having 
fallen from heaven, it is said in the shapo of a small snake into tho hands 
of the saint Panini os ho was performing this act of reverence,” Pide 
‘Wilson's Dictignary page 515 third edition. 
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the Sankhya Yoga, mentioned in the Shariraha Sutras, bear exclu- 
sive referenco to the exposition of the commentaries, whore they 
seb up doctrines antagonistic to the Upanishads, andshave no con- 
com with the Sutras themselves, We-have similar commentaries, 
refuting the doctrined of the Nyayikas avd Vuishesikas, Navad 
is the author of the Tantra known by the name of ‘PanchrAbra’ or 
‘Five Nights’ There, he speaks of resting the internal organ on 
Vasudeva, which also leads to emancipation by procuring knowledge. 
All works which sot up Vishut worship are included in the Panch- 
ratra, which again forms a part of the Dharma Shastra, 

In the same way, worship of Siva (Pashupati) is sot forth in the 
Tantra which goes by his name, after its author Pashupati, Ib 
likewise produces an unswerving fixcdness of the‘mind, and leads 
to knowledge, which iu its turn, produces the frait—emancipation. 
All works dealing on the worship of Siva, are included in this 
Tantya, i 

Similarly those works which deal on the worship of Ganesh, Sun 
etc, produce a fixed condition of the mind, requisite for the aequire- 
ment of knowledge; and knowledge results in cmancipation. Alt 
of them form a portion of the ‘Dharma Shastra’ in which thoy aro 
included, 

In regard to the works which expound the worship of Devi, 
there are tivo sects called respectively the Southern and Northern 
sects, The latter are said to be the followers of tho left road (Bam 
marga) end the religious books which contain their especial doc- 
trines are all opposed to tho teachings of the Dharma Shastra, for 
which they form no part of it, On the other hand, the religious 
* works of the Southern Sect are all included in it, and they are call- 

ed the followers of the right road. ‘hus then, the books of the 
norlherners are unconfirmatory. Though the Bam Tantra owes its 
_ authorship to Siva, yeb as ib is opposéd to all the Shastras and 
Vedas, it is therefore no proof [confirmatory of them]. As the atheis- 
tical writings of Buddha—incarnation of Vishnu—yo the opposite 
way andare no proofs (of the Dharma Shasta ov Vedas] so is 
Siva's Bam. Tantra extremely opposed to them ; for there, drinking 
of spirits is maintained along with other dirty substances which are 
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called good, only to deceive men, For instance, wine is called 
place of pilgrimage, meat is termed ‘puro’ and the drinking cup is 
designated ‘latus ; onions and garlic are knoiva by the [euphonious] 
names of Vyas and Sookhdev respectively, A wine merchant is 
‘Gnitiated,” a prostitute, an attending maid ; afd a female of the lea- 
ther-carrying and Chandal caste is respectivoly called by the names 
of Prayag, Sair, and Benares, Savi, and when they are seated in a 
Bacchanalian circle, they are then called Brahman, and the most 
shameless prostitute receives the appellation of Yogini, while the 
worthless whore-monger is a Yogi, Many of the interdicted actions 
form 2 daily part of practice, and in time of worship the woman of 
many crimes is called superior Sakti (goddess of foree Durga), A 
low caste Paria (Chandal) woman, of the worst character, in her 
menses, is worshipped as a Devi, and the remnant of her cup of spi- 
rits is quaffed with eagerness, If perchance, the drinking be carried 
into excess, so that there be vomiting, it is not allowed to touch 
tho ground, but held in a platter, and is next eaten by the officiating . 
priest or preceptor in company with the others, with great care} and 
the ejects is called Vairavi, The tongue is applied to the female 
organ while recanting the mantras [for that especial] worship, 
The five elements of that worship are :— 


L' Spivits. 


2 Meat 

3. Fish 

4. Mundra (a form of intertwining the fingers in religions 
* worship). 


5. Mantra, 


These ave the five substances which constitute the ‘M’ (maker) 
form of worship,* for the desire of release, They designate the 
first two ‘M’s’ by the applicatién of words little known, All their 
practices commencing with them (spirit and meat) are subversive 
of good, present and future. But for the alluroments of present 





* Every one of the five words Wegins in the Sansorit and vornacular 
with the letter ‘Qf hence it is called Maker panche or the five M's,’ 
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enjoyment (many Yogis belonging to the sect of those who have 
their ears drilled) Avadhont Gossains, Sanyasis, Brahmans and 
others follow the left road; and as they know that worship has 
been reviled in the Vedas, they keep il a secrot, Suffice it to say, 
even when a Melacha (unclean) hears the mode of their wor. 
ship with its usual practices, it makes his haiis sland, So very 
hateful it is, that everywhere, when a person ig found to partake of 
unclean food, he is reckoned as a follower of the left road, and as 
it is unfit to be written I have refrained from making a particular 
mention of their rests aud practices, The Bam Tantra is always 
waithy of abandoning, so is atheism to be avoided, 


’ 
Atheists are divided into six sects or classes 


(1). Madhyamika 

(2). Yogachar. 

(8), Sontrantika. 

(4). Vaibhasika, 

(5), Charvaka. . 

(6). Digambar, 
They do not regard the Veda os authority, and admit nob its 
proofs, but have each their especial doctrines, A Madhyamik is an 
asserter of ‘Nothing’ or non-being’ [23 tho primary substance from 
which has been produced the phenomenal world]. According to 
the doctrine of a Yogachari, all substances are ,non-different from 
knowledge (Vijnana) which is considered to bo the primary clement 
(Tatwa), and that knowledge is transient in duration, 

According to the doctrine of a Soutrantika, knowledge can only 
be in connection with a substance that has shapo, i in short gull ox- 
ternal objects; so that cognition follows from inference derived 
by knowledge, Hence tho phenomenal world is a subject of infer- 
ential and not visible proof, neither is it fixed, but on the other hand 


transient. 
-- A Vaibhasika says though ib is transiont, yet an cxternal 


‘object is a subject of visible proof, Thisis their difference, These 
four doctrines ave known by the name of Sugut. ® A 


VICHAR SAGAR. 377 
a 
A Charvak says oxternal objects are not transiont, but they have 
each a different spirit (A¢ma) in them. : 
A Digambar says the physical body is not his Self, but he is 
something distinct from it; andso long as tho body is subjoct to 
change, Self is likewise modified by that chfnge. In this manner, 
we find each of them has a different doctrine. Now this differ- 
ence is noticeable in several othor points also, and as they are 
all opposed to the teachings of the Vedas, they are called atheists 
or believers of ‘nothing,’ It is quite unnecessary to enter into a 
refutation of thoir arguments and doctrines. And though the fol- 
lowers of the ‘left voad’ and athoists have their works written in 
Sonserit, yot they are dis-roputable; consequently the ‘eighteen 
Prasthans’ are thé only ones which follow the Vedas, 


All works on literature ave included in the Kam Shastra, Poetry 
is subordinate either to ‘Kam or Dharma Shastra’ hence the cighteen 
Prasthanas for acquiring knowledge or learning are only so many 
means for the acquisition of Brahma jnana whereby to be eman-~ 
cipated ; that some of them directly, and othors indirectly by their 
interdependence upon one another, produce knowledge, Tarkadrishti 
came full wall to know, Except the ‘Uttarmimansa’ all other 
Shastras can be profitably uscd by a scoker of truth, Notwith- 
standing this assertion of tho Commentator of tho ‘Shariraka Sutras? 
all of them’ cannot be cqually regarded as means suilable for 
emancipation, and Tarkadvishti with a view of making himself ac- 
quainted with their esscnce, 


Repairs to a man celebrated for his learning ; 
Acquaints him with his personal views and ascertains all, 


For fixing ‘his intellect and making it stendy and firm he rested 
ib on the signification of what instructions ho had heard from the 
mouth of his preceptor, and ascertuins the dvift oljall the Shastras. 
Uncertain whether they bore the same meaning which he knew, 
or something different, and actuated with » doubt on this poind 
Tarkadvishti ‘the qualified’ repairs to another learned person to re- 
move his doubis and know the real truth about them, 

48 
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Gearing what Tukadrishti had to say, tho learned 
Replies :——What you have spoken to me, know them to be 


. true, * 

They will remove your doubts, and make Brahma visibly 
precepted, ° 

As the wold is in a state of non-being, so ave bondage and 
emancipation, 

The remnant of fructescent works produce [in Tarkadrishti} 
inclination 

And continue thé relationship of a father and mother for the 
time being, 


The ordinary practices of the wise resemble those of tho igno- 
rent, simply for the fiuctescent works; hence it is quile possibld 
for an inclination to exist; but in some of the Shastras an opposite 
doctrine is inculcated, and it is said, the wiso hag no inclination, 
Now that does not mean the internal organ of a wise person 
never undergoes any modification by desire, Because tho internal 
organ is the seat of desire and the rest, which are its attributes; 
and though it is said to be derived from tho good quality of the 
elements ether and the rest, yet thereis an admixture of the tio 
other qualities, active and duk, henceit is not a product of the purely 
good quahty; for if it were so, unsteadiness would nob form one of its 
characteristic trait; moreover anger, passion, lust ete ,~a productive 
result. of the active quality, as also dullness, stupidity ete ~—prodacls 
of darkness, will be absent. Thus then, the internal “organ ig 
nob a product of the purely good quality, bub there is an admixture 
of the active and dark with an abundance of ‘goodness’ in its causo 
elements, and for this presence of all the three qualities (force or 
guwnas) but notably the ‘active, a person cannot beSntirely devoid 
of desire so long as the organ whose property it is, continues to exist; 
consequently if cannot be said that a wise person has no desire: 
but what is moant by such an expression ‘of absengo of desire’ is, 
that an ignorant and wise person are equally actuated with desire, 
but the former attibutes desire to Self whose proporty or attribute 
he’ considers “it to be, while the latter nover kuowg it in that way, 
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when any desire possesses him, Ie regards passions, determina- 
tion, doubl, faith, fear and desire ote, as modifications of Lhe inter- 
nal organ, anq its attributes consequently. 3 
Thus then, as desires proceed in the manner above indicated, 
and have no concern with Self, and perceited so by tho wise, ib is 
said that he is not without desire. In the same way, whatever 
actions he practises either by the mind, or word are nol known to 
proceed from Slf, but from their respective sources. He knows 
Solf to be unassociated, hence though an agent, yet ho is not a - 
doer or actor, To this end, the Sruté testimony is “Subsequent to 
the arising of knowledge, good and bad actions can prodice neither 
virtue nor vice to the present body [ofa theosophist]. The strength 
of fructescent works can possibly bring forth an inclination for, and 
practice of all sorts of actions, even in the wise, as happens 
to an ordinary ignorant porgon, A King by the namo of Suva- 
Santali was abandoned by his threo sons, of whom mention hag 
been made up to the present momont; the father shall occupy us 


now. 


® 
Seeing his sons dopart;‘the father felt pain in his hoart, 
For ho had no sharp Indifference to enjoyment, in him, 


As the Rajah fell pain at the departure of his sons from a want 
of active indifference, he is said to be badly indifferont. Thero can 
bo no pleasure fell in such a state of mind from enjoyment of 
material. happiness, and as he had ere long expressed a desite to 
abandon family, home and sovereignty, but his sons wont away, he 
could not make up his mind to go, leaving an empty throne be- 
hind, that also produced pain; if his indifferonce to worldly enjoy- 
ment were insense, he would not have dosisted from gothg, no matler 
whether hig sovoroignty had a master or not, but his ‘indifference’ 
was of an ordinary nature and he could not go, Moreover as an incli- 
nation for gratification of pleasuro was also wanting, that was anothor 
cause of his distress, 

The-offects of an indifforont disregard for worldly gratification 

>» aro now being declared in connection with the object of worship, 


‘\ 
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That father Suvasantati was very fortunate. 
Fiom the first, his regard for onjoymeont was indifforont, 
Questions arise in his mind, 
Concerning Him, who is contemplated by Deves, 
Sends he for tho learned to know,, 
Seated, in an ascetic posture, and asks : 
Who that Deva is, that neither sleeps nor wakes ? 
That seeks to procure the good of his creaturcs ? 
For whom there should be reverence in heart. 
Hearing such questions, 
From the sovereigu, Lord of Earth, 
One of them, very clever, replies :—~ 
Listen to me, King, I speak unto you of Devas 
Siva and Brahmé. Who continue to serve 
Him, with the emblem of conch and whoel—a benefactor 
And the lotus and rod,—vendering assistance Lo others ; 
[The form of] Vishnu—nlways kind, 
Be always looks upon his worshippers with mercy, 
Sakti, Ganes, Siva, Sun all obey his commands, 
Bharat, Padma-Puran and Tai manimously proclaims him, 
From Vishot are derived all, therefore 
His feet ave sought by them, 
Inearnated ho, in various forms, 
To assist the other Devas. 
Thus then you must worship Him, 
There is not another like him. 
A Vaisnava calls Siva, good 
Yet him, he worships not, 
For his form is unpropitious like a corpse ; 
Him I contemplate not, then, 
Because he is equally unauspicious, 
Ho keeps a Dumroo, an elophant’s hide, and a begging bowl 
In his hands, His son Ganes is no better; 
At once both a man and animal in form. 
The Goddess,—running with hairs floating, to hurt, - 
Attended by her maids, equally horrible to logk ab” 
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Is unclean, impure and unholy, with exquisile 

Ounning ; of that she has a mine in her, . 
In gcts she is never independent; her I wish not to have. 
Who wants to worship such a goddess is weleame to do it, 
The Sun wanders all day and night®long, 

Waits he not for a moment in one place ; 

Who worships him, runs ever and anon, to and fro, 

Like him, whom he worships, 

But he who serves Hari (Vishnu) 

Abandons all others, and worships him alone, 

In the prescribed order, as laid down 

By Narad in his Pancha Ratra, 


If the four other forms of worship, excluding that of Vishnu are 
interdicted, then virtually that interdiction applies to Smarta 
Upasana, Because ‘Smarta Upasana’ consists in worshipping all the 
five with an equal eye, and not to attach any superiority to one of 
them, Consequently if the worship of Ganes, Sun, Siva and Devi 
were disallowed, it will amount, to a virtual interdiction of Vishnu 
worship, for they are all equak—aud interdiction of five must includo 
the fifth viz, Vishnu, 


When the saint hears about the worship of Siva, 
In anger turns away, and exclaims: 
The Rajah has not attendod to one word of mine, 
For which thore aro proofs, ten millions, 
* Call that another, an equal of Siva, 
Who gives away whatover is asked of him, 
He gave away all his power [glory] to ITari, 
Tumped into a hoggar, covoring his body with ashes, 
A. bowl and skin are his companions hence, 
Thinks he equal all the good and bad, 
Take my advice, so long as you are a king, 
Practice indifferonco, for no happiness is equal to it, 


To abtribute dis-veputability to the skin and bowl of Siva is 
improper, ayd is refuted easily, He is remarkable for his utter 


. 
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disregard of the good; happiness and pain, good and bad, are alike 
to him, and he discriminates them not. IIence his bowl and skin 
are only emblems of that supreme indifference. e 


To do charity fieely, 
To die in Benares, 
Emancipate men and women, 
From the pain of uterine existence ; 
Like a Siva, when he accepts 
The offerings of good things from men and women, all, 
T have this secondless advice to give. 
ig Leave off worshipping Linga, that Brahma may enter, 
There is no high or low [in his sight] 
For emancipation, is alike in all, 
There is not another king 
More charitable than he, 
To his followers, and thoge that are not, 
He showers his favors equally. 
Of Vishnu, I have heard, 

., Nature is tho source of dikerence, 
Good: and bad, devout gud undevout. 
All ave from nature, This is the universal rule. 
By sorving Hani, Hay is worshipped, 

Worship Ramehunder or Rameswar ; 

Vyas in the Skandha Purana snys, 

Hari to be woishippor and Tar worshipped. 

In the Bharat and Padmapuran, 

What is said [by the worshipper of Vishnu} 
About Hari’s being the Supreme deity and chiof 
Its purport is not correctly undorstood ° 


a 


Vaisnavas [Vishnuviles] say:—According to the authority of 
the Mahabharat, Vishuu is worshipped by all Gods. But this assor- 
tion is untenable, for if a proper construction bd -put on the 
“meaning of the texts of the Mahabharat, it will appoar that Siva 
is tho Lod (Iswava), according to the version of Apya Diclhit, (a 
very logrned Pandit] =, - 


Cy 
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Now this is established from the following anecdote contained 
in Bharit, When Asvathama used his Narayana and Agnaya Astra 
(weapons of war belonging to Narayan and Agni) he found nove of 
the Pandavas wore killed, though they caused heavy destruction 
elsewhore in the onomy’s line, He was ve®y much disappointed and 
sorely annoyed. He left the field, rebuking his professor and the 
Vedas for the inutility of his weapons, of which so much had been 
made by them, and went to the wood, There he found Vyasa, who 
reprimanded him for his indiscriminate abuse, and pointed out thab 
Arjuna and Krishna~—Nava and Narayana—were unhuwt, simply 
because, they had spent long ycars in worshipping Siva; he wag, 
entirely bound in their love, and ever present in front of their 
war-chariot, ®MJonsequently whatever missiles of destruction are 
used against them, Mahadeva destroys them. Thus then, according 
to this version, Krishua’s powers have all been derived from tho 
kindness of Mahadeva, whom he propitiated with his worship, 
Mere the superiority of Mahadeva is established cleatly, and for this 
reason the author of Krishna Chavrita expounds tho superiority 
of Siva over all the other Dewas, inasmuch as he maintains the 
worship of Vishnu, who is asserted to be a follower of Mahadeva in 
the above anecdote, : 

And for his devotion to Siva, Vishnu was transformed into an 
object of worship himself, Siva is therefore the Supreme object of 
worship, This is the way in which Apya Dichhit expounds the 
superioity of Mahadeva. 


Siva is demonstrated by all the Shastras, wherein it is said, 
Vishnu is the Chief of his followers, 

He alone is called the great (Maha), 

Antl cverywhere that sumame ia addod to his nam. 


While other Dovas aro known by their individual nomos, the 
terms ‘great’ is ever and overywhore used as his simmame, Hence 
he is callod Mahadeva (or groat god) Maheswar and Mahes, 


Those distinct from Siva (emancipation) 
* Can, bring forth no good, 


- 


Biss 


_ +, When immersed in-water, 
* Wakes he up sure and certain, 
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He alone is goodness, 
And if a man utters his name, 


a 


Siva is said to be tho source of goodnéss, Ilo is a benefactor 
showoring his beneficience on all his creatures, so that, the other gods, 
(Devas) who are distinct from him must have necessarily a ‘distinction 
in the quality ; hence they are not good, therefore attend on thom 
not, but worship Siva only, 


When sight of poison terrified all, 

He quaffed it and brought their fears to ond. 
That son of his, called Ganes, 

Destroys obstacles there and then, 

In an action, the quality of its cause is present. 
Them Siva destroys; the obstruction,—root and all, 
The pangs of birth and death are the obstacles 
Which contemplation of Siva destroys, 

He alone is fit to be worshipped ulways ; 

With offering and discrinrination, do you meditate, 
After the manner of Pashwpati Tantra, 

Worship him, by contemplation. 

What Narada in his Punch Ratra says, is untrac, 
Adopt this pure method and follow it, 

Who serves Siva, in this manner, 

Obtains he his cnd,—what he wants, 


e 


The doctrine of Narad inculeated in the Panch Ratra has beon 
refuted by the Commentator, In the same way, Ramanuja, and others 
have in their commentaries of Kalpa Tarw and Parmad done away 
with the worship of Vishnu, 


Ganesh the son of Siva attached 

The propertics of cause to its effect ; - 

Hearing it, his servant, : 
‘Was so enraged as to shake the throne of the othersaints : 


> 
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Whon to the king he said, both of you are false, 

Hear my word thabis true, 

They say, Ganes is the son of Siya, 

That makes him 9 dependent of his father, 


a 
Hear what I have’ to say, a story 


Written by Bhagavan Vyas :— 

Hari, Har, and the other Devas, 

All went to destroy Tripur, 

They made no worship of Ganes ; and 
Suffered defeat at his hands; 

Disappointed, then offer him worship, 

For thg destruction of Tripur, 

Got strength for it, from him, whom they worshipped ; 
He alone is fit for worship, and not a second, 
As Ram, Dasarath’s son removes 

Obstacles, 80 does the son of Siya, 


Vyas wrote Ganes-Purana 

And did all to worship han, with 

Hari, Har, Sun and Shakti, 

By producing Toonds 

He who contomplates him for a moment 
Has his obstacles destroyed by Ganes, 
Who watches by day and night, 

And with love continually worships him, 
* Has no more obstacles to fear, 

All ate destroyed by Ganes, 


Hearing the sourco of Ganes is Shakti 

Thas says & worshipper of Bhagavati :— 

Hear my word of truth. Ob king! 

All that is said of the throo, is untras 

Without ‘Shakti all Devas aro 

Asa body withont breath, 

_ Sakti is the Strength 

. Without that, how is yvork to follow? 
49 
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Who worships her holds much iat 
Becomes qualified in all worships. 

*. Of Hori, Har, Sun and Ganes she is the first; , 
You find her everywhere in various ways. 
What people cal Shakti 
Is no other than Bhagavati. 


Bhagayvati has two forms, the ordinary and particular, The 
strength of producing action which resides in all substances is her 
ordinary form, and the particular form is that with eight-hands, 
The first is unlimited and infinite. A thing that has a small amount 
of force is called strong, or very powerful. In Vishnu, Siva ete., 
there is large proportion of force, hence they are called powerful 
and mighty. That is to say, for a large share of the ordinary force 
of Bhagavati in them, they are powerful, and if force were to be 
absent, then as a body without breath or vitnlity is reduced to a. 
perfectly helpless condition, so will the Dovas be, without the par- 
ticle of force from Bhagavati. Hence for a larger share of that 
force, the Devas are justly celebrated for their powers; bub vir- 
tually those powers are due to Shakti and nob to the Devas, 
Vishnu, Siva and the other Devas have performed worship of the 
ordinary form of Bhagavati; hence they have a large amount of 
force, This is meant by the worshippers of Bhagavati in the afore- 
said work (Bhagavat), As the formless form of Bhagavati's force is 
infinitely divided so is her particular form infinite too, of whom Kali 
ia principal ; and of her other forms, Maheswari, Vaishnavi, Souyi, 
Ganesi are important, Vishnu worshipped Bhagavati in one form 
for which she has been called Vaishnavi, Similarly her other names 
had been derived. 

Vishnu and Siva are the chief of her worshippers, inasmuch as 
the supreme object of worship is the acquisition of the’form of the 
object worshipped, and both Vishnu and Siva had succeeded by 
vorship to have that form, The two and half lines at the last verse 
oear this meaning, 


Of the hundred thousands and ten millions. . 
Written by worthy men in the Zandra, ; 
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Kaliis superior to Maheshwari and others. 
Hati, Har, and Brahma, all worship her, 
Each, derives his own part through her mercy. 
When the woishipper got his form, 


From the gbject of his worship ; # 


There came the worship of Siva, from that time, 
In the form of a female, as also that of Vishnu 
Casting aside their male forms. 

In the act of churning nectar 

Havi assumed the form of Mohini 

Siva had in half his body 

The form of the Dayi. 


When nectar was procured by churning, dispute arose amongst 
Siva and the Asuras, which Vishnu could not settle, With an 
-eamnest head and sottled mind made he the worship of Bhagavati 
to help him in his difficulty, when Vishnu was transformed into her 
image, and from the magic influence of that form, the Asuras came 
to his help. Similarly, Siva in his meditation, contemplated Bhaga- 
vati, when one half of his body assumed her shape. Asif from dis- 
traction, there was an absence of meditation, hence his wholo body 
was not so transformed, 

Thus thon, we find all the Devas are worshippers of Bhagavati, 
and that worship is to be done ia two ways, called respectively the 
Southern and Northern Amnayat, 

The. former is first spoken of and the latter next, in the following 
yerse :— 

When Hari and Har‘are worshippers of Bhagavati 
Whom to worship then ? 

By'Mahamaya’s worship 

A person obtains immedigte success, 

There is not in the world, another worship like her's; 
For hoth enjoyment aud emancipation, result at once, 


Enjoyment iy the present life, after that, 
There is no more return to the world, 
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Siva, sings of it in his Tantra 
Devotion to Bhagavati produces extreme happiness, 


", All the principal (old) writers speak of tho five ‘NM’ worship 


And follow this golden method 


The Devas Krisitna and Baladeva are Wise, 
Who drink from the first, 

And have no faith in the principal Purans, 
They only follow the method of the five ‘M. 
The rules of their worship, 

Siva, himself says ard good, 

Who keeps faith in his words, 

Obtains enjoyment and release in one birth, , 
Bhagavat was written by Vyas, 

Upapuran Kali and other works ; 


Speak they all of devotion to Bhagavati, 

And lay down rules of that worship, 

All contemplate Bhagavati 

From Hari, Har, Sun to adl the rest, 

They fast drink and thon worship 

Bhagavati with mind deeply intent, 

She only is the mother of Universe, 

Whose worshipper acquires supremo bliss, 

Sun is her devotce, When this was said, 

A sage inflamed with anger replied 

King ! listen to one word of mine, 

All these statements are untrue, 

Their words are sinful and low 

And their hearing does no good, ° 
A man of merit if ho says so, 

Loses his merit at once and for ever, 

The dirty wine, they call‘to be a pilgrim’s resart ; 
And meat ig called by the name of pure, * 
And what contrary things,they speak of, 


> 4» All the 2entras have similar rules, 6 
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The Southern sect is another, . 
Though that is better. 
Yet without the Sun, all other wouships are half done, +, 
And whom these doctrines do bind, : 


Avo illumined by the sun, who light ever where. | 
Without him, it is all darkness 

And those other discoverers, besides him, 

Ayo all parts of him overywhore ; 


Who, save him, is more beneficient ? 
Wanders ho for doing good to others. 


Actions all are dependent on time; 

That {ime is of three kinds, so says the professor :— 
Tn the present, future and the past, ~ 

The sun works all through, 

Thus then, all are derived from the Sun, 

‘And reduced to ashes, when he is enraged 


Recognize in that his two aspects :— 
” Formless and with Forma 
Formless yet manifested ; 
‘With naturo and form ho is all-pervading. 
Ho abides alone in everything. 
The world is only a modification to one without discrimi- 
nation ; 
. Whon the function arises “I am the Sun,” 
Then is destroyed all darkness in that discovory. 


The gun has tivo aspects ; one formless, and’ the other with form ; : 
and manifegtibility i is common to both conditions. In both of them, 
manifestibility without form pervades everywhere in all things, thab 
have name and form ; this is expressed by the Vedantic term ‘know- 
ledge,’ bub this is his ordinary form, and abides everywhere, 
which ignorance modifies or transforms into the universe ; and that 
formless maitifestiblifey with ‘#8 reflection or reflected shadow in 
the fiinclion of the internal _ “organ is dalled ‘knowledge. When 
the mental sfunction is so modified by this reflected shadow a8 to 


. 
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porecive {I am the Suu,” then by the destruction of ignorance, the 
world is reduced to a condition of non-existence, 


e 


*. Now listen to that other aspect of the Sun with farm, 
Whose portions are in the moon and stars, 


And in other various bodies, . 

And gives them light to illuminate, 

This creates tio varieties in the Sun, 

What is to be known, and contemplated; their difference 
to know, . 


All the Vedas speale, “Of them 
Form, manifestibility and truth are his. 


The sun is differently regarded, and that difference is created by 
form and formlessness. Of these two, the formless is what is to bo 
known, and that with form is an object of contemplation, In the 
Vedanta,this has been spoken of as ‘with attributes’ ‘and without 
attributes’ or Personal and Impersonal Brahma. 


He who has no trace of igvorance in him, 

Regards the world and its contents are unreal, 

He never sleeps over it, who has awakened that perception. 
But contemplates, aud his luck is good, : 

And others there ave, who though awako, 

Regard the world real. They are themselves false (ignorant). 
Thus did the followers of tho five worships, speak 

On the merit of their own and demerit of other worships, 


The Pandits and othors who came, 
Spoke of their own doctrines good, 


As each of the five Pandits tried to establish the superiority of 
his individual worship by attributing demerits to his rivals, and con- 
tending against them, so there are others equally learned who hold 
views opposed to the Vedas. Now as the aforesnid. five Pandits 
maintained doctrines opposed to each other, but a ‘Smartha Pandit’ 
Maintains the doctrine of equality of worship of the five Devas, 
Yishnu, Siva, Ganes, Surya, Shakti, he does nob make any difference ; 
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“conse nently his doctrine is opposed to all five of them, Bvcause a 
Vaisnav holds there is not another Deva equal to Vishnu; and all 
are his flowers, That his several designations Ram, Krishna, 
Narayan oto, if consideyed equal to the names of other Devas, & 
man, who regards that equality commits # guilt, and never derives 
any true benefit, which the pronounciation of Ram, and Krishna 
alove brings forth. 

Similarly a Sivite regards his own deity to be superior to all 
others and there is not another equal to him, and the pronuncia- 
tion of Siva’s name produces results, which the name of Vishnu pro- 
nounced in the same way, can wever bring forth. Thus then, from 
the standpoint of ‘each sect, his own deity is secondless ; consequent. 
ly his dootrinesis opposed to the four others, Similarly, the rospec- 
tive doctrines of the six Shastras inoulcated by Kapila in his 
Sankhya, and Patanjali.in his Yoga, and by the Vaishesikas, Purva 
Mimansokes ond Uttar Mimansaka, are all opposed to one another, 
inasmuch ag in the Sankhya there is no admission of Iswara ; Yoga 
is nob required for emancipation which is a product of knowledge 
produced by or derived from a discrimination of Matter and Spirit 
(Prakyiti and Purush). In the Patwnjal Shastras there isan ads 
mission of Iswara, but non-admission of moditation (Samadhi) ; this 
is thoir differonce, Between Vyaya and the doctrine of the Vai- 
shesika there is a difference in the number of proofs (Praman). 
The first hold them to be four, and the last two in number, Be. 
sides it, there are seven other points of difference, byt they are not 
requisite to hn enquire? of knowledge, hence it is unnecessary for 
mo to mention them, In the Purva Mimansa, Iswara is denied, and 


emancipation in the shapo of eternal bliss is also admitted, but mate-" 


rial well-being as a product of action, is regarded as the principal ond 


of existerc®, In the Uttar Mimansa both the existence of Iswara, 


and omancipation are admitted; there is likewise no consideration 
aboub material prosperity boing the highest end of human life. 
Thus then, the views inctleated in the works of the Uttar Mimansa 
are consistent qvith and-ineluded in the present treatise and all other 
Shastras opposed toit. In other works, difference of views has been 
established, but in the present all those differences have been refuted ; 
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thus then, we find the conclusions of all Shastras are divectly opposed 
to one another, 


When the Raja, heard of opposing views, 6 
Doubts arose in his mind, . 

Who of these (nien) speaks the truth ? 

Their arguments and reasons ate equally good, 
In mind, was he pained with doubts; 

Who is the proper Deva fit for woiship? 
When myself am puzzled with doubts 

Whom then to speak about them, 

The learned in the Shastras, of the wold, 

All talk against each other, 

Thinking in this manner, had he spent long 
When Tarkadrishti came to see him, 


Saw they [father and son] both each other, 


: The son paid his respacts, 


To the father in the usual manner 
Who blessed him as he gave a seat with love, 


Seeing the father immersed in thought, 

Listen to my word said the son ; 

Why do you look so thoughtful and aibnay 2 
Subhasantati heard his son and 

Began to open his thoughts ; 

Explained the reason why he was thoughtful , 
Ho had not found ont whom to worship, : 
Torkadrishti heard what tho fathor had to say, 


Replied to make him happy, and explained 

The Cause of All, is to be worshipped, an 
Actions—regard them as worthless,aud avoid, 
Put faith upon this conclusion of the Vedas 
He is alone to be worshipped; abouL 4 
Him there are no doctrines several, 

You understand not what the Pandits say, 
And how they refute each othor’s doctrine, ‘ 


o 


 PICTAR SAGAR, 893 
a 

Nilkant Pandit, the wisest of them 

Wrote his commentaies on Bharut, 

Wherein is mentioned tho discussion ; 

That the conclusion of the ‘Sruti’ is unassailable. , 


Though Vyas wrote ajltho ‘Purpns! ar in, the ‘Skanda Puran! 
is mentioned Siva is truth and blissfulnoss, in short he has 
the, attributes of Iswara, and from his mercy and fayour Vishnu and 
the other Devas got their extraordinary powers and glory, so that 
they are no better than Jiva, with his attributes; yet in the ‘Vishnu’ 
and ‘Padma Puran, the superiority of Vishnu over tho other 
Devas has been clearly indicated and he has beon pointed out as ‘they 
Iswara; in the same way,“other Devas have beon respectively 
pointed out in®the Purans, For instance, Ganes has been elsewhere 
declared as the only Iswara to be served. Thus then, an anta- 
gonism is seb up amongst worshippers as to their objects of worship, 
But that is cleared in the following manner, Jiverywhere there is , 
Iswara, and all these Devas are Iswara, It is mot intendod by the 
author, when he was discussing aboub the superiority of one 
especial Deva, that the other Devas are to be thrown away; but the 
declamations about Siva and others in tho ‘Vishnu Puran’ aro only 
for the purpose of producing au inclination in the.worship of Siva. 
If tho author’s intention were io canse the abandonmons of other 
worships, while discussing about the superiotity of an especial Deva, 
in one part of the work, then there would be an abandonment of all 
worships, because all of them‘ had been declaimed in turn, Hence 
such declamations dre not made for the purpose of abandoning the 
worship of the Deva, who had beon spoken of disparagingly. 

Horo is an oxample to the point, ‘Che Vedas fix two periods of” 
time for the Agnihotri (giver of sacrificial offerings to fire), either 
before survi%se, or subsequent to it, While discussing the merit of 
that offering in a subsequent period, they reptidiate it entirely; but 
the declamation is not for abandonment ofthe second form of offer- 
ing; in the samesway whén pointing out the advisability and 
superiority of making the IZoma* alter sun-rise, it seeks to disparage 





* Offering of clarified buiter to fire for propitiating the gods. 
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the practice of making such an offering before the sun has risen. 
Thus then, if the Shastras meant to discard, that will virtually 
apply- to both the periods, and there will be a perfect disgontinuance 
of offerings.of clarified Butter to fixe. But there is no possibility 
of a discontinuance of “the ‘daily rites; hence for worshipping 
before sun-1ise, the other hag been spoken of disparagingly 
and vice versa. Similarly the disparaging statements about the 
worship of other Devas, while discussing the superiority of a parti- 
cular one, are not for causing an abandonment of other worships, or 
for actually pointing out their demerits, As‘a difference in the sects 
emakes them give their, offeripgs to fire either before sun-rise or 
subsequent to it, but the results attained are equally ideutical, so 
thasfive worships performed from a difference in tfle desire of the 
worshippor produce the identical result, an abode in Brahmaloka; 
where after enjoying all enjoyments, emancipation follows with the 
‘parting of the body. ‘ 

Though it is said, the worship of Vishnu, Siva and the rest pro- 
‘duce an abode in Vaikuntha, and not that of Brahmaloka, yet a good 
worshipper is qualified to emancipation after the sepmation of the 
body ; and by the Devajan 10nd, there is a progressive progression 
ultimately leading te the Brahmaloka which a Vishnuvite knows by 
the name of Vaikuntha, and other people, as the abodo of the four- 
armed (Chaturvuja), where the worshipper assumes the form of 
Vishnu (the four-armed). Similarly Brahmaloka is known to 
Sivite as Sivaloka, whero all the inhabitants have three oyos, and 
he himself is to get there. hus then, cach sect identifies Brahma- 

, loka as the abode of his own deity; for it is the rule, when a 
person is taken by another road than that of Devajan, he is sub- 
jected ‘to re-birth; Devajan alone leads to the Brahmaloka, hence 
those worshippers who are fit to be emancipated go thore.* 

Now the story of Brahmaloka is unrivalled, and wonderful to 
relate ; immediately with a desire, all the objects of such desire are 
rereated, for him to enjoy; thus he knows, and with sach knowledge 
he conforms himself. In this manner, all tho worshippers of the five 
deities desire equal resulls from their individual worship withoub 
any difference whatever. But it may be asserted, since the five 
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Dovas have each adistinct name and form and they are sso many, 
while Iswara is one, how can one Iswara possibly have somany forms-? 
The reply i is;—In point of truth, and as a matter of fact, the supreme 
Self has neither name nor form; to attribute name and form’ for set- 
ting up «particular worship, owing to the dull intellect of the wor 
shipper is a creation of Maya (Illusion), honce that illusion sets him 
up in a variety of forms with a variety of names; thus then, there 
is actually no antagonism impliedin the Purans when it disclaims 
one worship in favour of another, and disclaiming that again in tun, 
and so on with the five methods of worship. Then again, the seeming 
contradiction can be all removed in quite another way and which 
may be looked upon as tho pritcipal. Vishnu, Siva, Ganes and th’ 
rest are’all indications of Brahma, For as a cause endowed with 
Maya is called Brahma, so Brahma is the cause of Siva, Vishnu and 
the rest is indicated by the products Sun, Ganes, Bhagavati and 
Siva. Thorefore the five terms indicate Brahma, as Brahm is their 
indicator and their respective significations of Narayan, Nilkante, 
Bighnes, Shakti and Bhanu and an endless variety of names are all 
conceivablo into ‘Karan Brahmo’ aud ‘Kavya Brahma’ both of which 
ave indicated by them, as these two indicate them. In some places, 
‘Karya Brahina’ indicate ‘Karan Brahma’; in the samo way, as the 
signification of the terms Sandhub’ and ‘Aswa’ signify salt in connec- 
Sion with eating, and whon used in connection with progression, 
‘Sandhav’ signifies a horse which is the indication of ‘Aswa’; so the 
several torms ‘Vishnu’ ‘Narayau’ etc. made use of, in the Vishnu 
Upasana are indications of Brahma as the cause, (Karan Brahma) ; 
and the words Siva, Ganes, Saktiand Surya, indicate Karya Brah- 
ma’: consequently Vyas never meant to deny the worship of Siva’ 
etc,, and maintain that of Vishuu in his “Vishnu Puraw’ ; he intended 
to show, tat ‘Karan Brahma’ and not ‘Karya Brahma’ is what is to 
be worshipped, Similarly in the Skandha, Puran’ and elsewhere, tha 
terms Siva, Mahes otc, are indicative signitications of ‘Karan 
Brahma, Vishnu, and Ganes respectively imply Karya Brahma, 
so thal, hore even, the same doctrine of worshipping ‘Karan Brahma’ 
and nob Kar ‘ya Brahma’ is maintained by praising the first and 


decrying the last, 
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The sfme holds true in respect to the indication of the word 
Ganesa in Ganes Puran to ‘Karana Brahma’ while the term Siva 
and the rest ave predicate of Kaiya Brahma, so that there is incul- 
oated the praise of the ‘Karana Brahma’ and disapprobation of ‘Karya 
Brahma,’ Similarly Kalf and Devi, terms used in ‘Kali Puran’ sig- 
nify ‘Kavana Brahma’, while tho predicate of the words Siva and the 
resi is ‘Karya Brahma’, consequently there is praise of the fitst and 
disapprobation of the last mentioned Brahma. Thus then, there is a 
difference implied in all the Purans, between cause aud ils product, 
but in reference to the identity of their meanings, there is hardly 
apy ground of its non-admission. In all Purans, the worship-of 
‘Karan Brahma is admitted to be excellent, while that of ‘Karya 
Brama’ is worthless, therefore they all inculcate the worship of 
that one Brahma who is the cause, and there is no antagonism in 
their several parts, 

Though the respective forms of Vishnu with four hands, Siva 
with three eyes, and the elephant trunk of Ganes aro all created 
by Daya (illusion) whose modiffeations they are, and as they are 
transformed products of intelligenca, therefore they ave all productive 
results of that Intolligence, and their worship has been spokon of, yet 
the cause of all these forms endowed with Maya, is virtually non- 
different from them, hence by excluding the several forma to worship 
the cause, is the object which the author of the Purans has in viow ; 
bocause form is a product hence worthless; and cause is truth ; 
and where the dull intellect of a person rests in form, he should 
continue that worship after the method of the Shastras, ‘so that 
subsequently his intellect may be enlaiged, ultimately to rest on 
“the formless cause Brahma. 

The worship of Karan Brahma’ is spoken of in thig Way t— 

Brahma is the cause of the universe ; It is true desire, feue detor- 
mination, all-knowing and distinct, the internal controller of all, and 
kind; where the ‘Shastras’ insist upon Iswara’s worship they simply 
mean to think upon these attributes and not on any partioular form ; 
and the mention of several forms in an endless varietyris not for the 
purpose that men should be engaged in their worship but infor the 


worship of their cause, the One Brahma, a 
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Now inference is thus explained :—When a thing resitles in the 
gaino vegion with another, and that even seldom, and what is en- 
compassed, or surrounded (included) by it is called inforred?+ For 
example, in the sentence, “That one with the crow is, Devadatta’s 
house,” the inference of, Devadatta’s houge is crow; for the crow is 
situated in the same region with the house, and that even seldom 
and nob always; and in another's house, Devadatta’s is enclosed, 
Similarly in the creative source of the universo, Brahma [or more 
properly ‘Karan Brahma’ or Iswara} there is present form “in one 
region, and that oven seldom, and the forms of four hands (Chatur- 
bhuja), three eyes and the rest are subjects of ‘Karan Brahma, ang 
not of an another's and thus being included in it, that Brahma is in- 
ferred in the® personal worship of Vishnu; Siva ete. That ja to 
say, in the designation of the geveral objects of warship, one Brahma 
is alone spécified. This is called Upalakshna. Its purport is to 
apocify or make known the nature ofa particular object. As Deva- 
datta’s house is known from the crow, and there is no other purport 
in it, so from the form of Chaturbhuja and others, proceed knowledge 
of the Impersonal and forinless Brake ; and for the sake of wor- 
ship, thero is a necessity for explaining forms, and nothing else; 
but dull persons without understanding the drift of the Shastras, 
Potake to tho worship of forms (idolatry) and always quarrel amongsb 
thomselvos, like a brother-in-law and dog, as in thenstanco given 
below. : 

A person had a brother-in-law by the name of Utphal, who had 
an endmy that bore the name of Dhabak., His house-dog was also 
called Dhabak, and a noighbour’s dog answered to the name of 
“Utphal; when that person's wife first came to live at her father-in-" 
law's housa, sho found both the dogs fighting, her husband and 
father-inelaly scolding Utphal, abusing him, and calling their 
own dog Dhabak by sevoral fond names and caressing him too, She 
mistook the abuse to the dog for her brothers, for they bore the same 
name, and tho praise bestowed on Dhabak bore reference to his 
enemy. Thiegrieved her much, and made her speak to the husband, 
when ‘the usual explanations cleared her mistake, cansed by ah 
idenuty of mame, Similarly in all works supporting the worship 
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of Vishnws the woiship of other Devas, Siva and the rest, have been 
interdicted, but that interdiction app'ies to the ‘Karya Brahma’ ; and 
the different sects not understanding this meaning, have beeu griev- 
ed to find their favorite woiships spoken of with slight and contumely : 
and the Vaishnav feels agmieved, because ho is unaware that ‘Katya 
Brahma’ is meant by Vishnu, Moreover allthe Purans intended to 
establish the worship of 'Katan Brahma’ and the abandonment of 
‘Karya Brahma.’ 

Intelligence associated with Maya is called Kurana, while 
intelligence endowed in bodies produced from Maya i is called ‘Karya 
Brahma.’ This has boen set-forth in the commencement of notes 
on Bharat, which is identical with the Vedanta doctrine, 


«~  Subhasantati having heard his son’s words 
Found some consolation in his mind. 
Again he asks of the son, 
Lo speak about the contradiction of the Shastras. 


When the antagonism of the Purans has been cleared away 
in the above manner, the Rajarfound a great load eased from his 
mind, and felt happy; but his doubts about the six Shastras havo 
not been cleared, hence hé had only a persepilen of happiness part- 
ly, and not in its entirety, fn 


Which of the Shastras are tiue speak unto me, 
So that I may hold the meaning in my intellect, 
Tarkadtishti hearing his father's words, 
Said with proofs positive from text, 
The instruction of the Uttarmimansa, 

_ It is not at all opposed fo the Vedas, 
The other Shastras five, are opposed to them. 
Know them therefore to be incorrect, 
A part only is according to the Veda, 
I find in various works; that disqualifies them. 


e 
a 


e 
Since the authors of the several Shastras are said to be all-know- 
ing, the author of Senkhya, Kapila; of Patanjul, Patanjalicthe last 
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of the incarnated ;~of Nyaya, Goutama; of the Vaishesikt Shastra 
Kanad ; Purvamimansa, Jaimini ; Vétarminuensa, Vyas ; all of whom 
are justly gelebrated, consequently their words which form the text 
of the Shastra ought ta ho identical everywhere in being the proof 
But then, the authority,of the Vedas stalls in the highest pedestal 
of proofs strong, inasmuch as their author Iswara is all-knowing 
and infallible, and is not liable to the usual defects which attend the 
composition of a Brahman, who as the reputed author of each 
of these Shastras, is a Jiva; and what is said of the omniscience 
of the soveral authors is due to their greatness, or the high 
dignity of their Atma;so that they have been wise from Yogu 
or ‘Jnanayogi,’ while Iswara’s omniecience is natural, He is ‘Yukta’ 
Yogi. ® A cs, 

Now ‘Jnanayogi’ means by thinking of whom knowledge of subs- 
dances is derived; and one who is recognized to be invisibly present 
in all substances, with whom heis intimately combined, is called 
‘Yukla Yogi.’ And Iswava is that ‘Yukta Yogi) for which, the utter- 
ance of the Veda is infalliable ; while the Shastvas are weak, because 
they are the productions of “Janana Yogi,’ Hence those Shastrag 
which follow the Vedas are called proofs, and which set up a con- 
trary doctrine are no proofs;as, the five Shastras opposed to the 
aes as evidencod by the ‘Shariraka Sutras’ and the west ;.and the 

ttarmimansa’ which isnow here opposed to them, i oreovae some 
portions of other ‘Shastras’ also support the Vedas and dull persons 
seoing that, put their faith in them; but a greater portion of them 
are opposed fo the Vedas, honce they are to be abandoned, If those 
portions which tally with the Vedas are to be regarded as instructive, 
then the ‘Jain Shastra’ which insists upon the non-destruction of” 
avimal life, thus resembling the Vedas in that one point, may algo 
be takenmag'a model for instruction ; but actually it is worthy of being 
discarded, hence not instructive. 

If Sugab be an incarnation of Iswara—what is called Boodha— 
his words must also require proofs similar to the Vedas; but the 
incarnation of Boodha has only been for talking much, hence his 
utterances are always wanting im proof. Now much talking with 
a desiré to cheat or misleading is called ‘Bipralipsa” Thus then, 
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the ‘Uttarmimansa,’ for its complete identity with the Vodas is 
always excellent for a person desirous of release ; though it is written 
by Vyas in the form of Sutras, and several authors have added con- 
mentaries and explained the text in various ways, yet the version of 
that most worshipfial feet,pSankar's, follows the Vedas thoroughly, and 
is the only one of its kind, as I have had occasion to speak of in the 
fifth section ; hence the other five ‘Shastras’ are not proofs ;and if any 
one were tosay allthe ‘Shastras’ which I have been speaking of, 
in the present Section, tend to emancipation, that can only apply 
to them in the manner in which Tarkadvishti has set forth. As a 

erson, being wounded by asword cut from his enemy, is bled pro- 
fasely and accidently relieved of a (chronic) disease, then a person 
who 19 draws the essence of a thing may consider the savord cut to be 
beneficial to that person, Similarly, by means of the other ‘Shastras,’ 
thé internal organ is purified in some way or other, or it is rendered 
firm, so that a person by ascertaining the doctrine set forth in tho 
Vedas finally obtains release ; and if he continues to devote his atten- 
tion to those ‘Shastras’ only he is sure to ruin himsolf like a blind 
hoy aticking to a bullock’s tail asjn the following example, Fence 
by abandoning ‘Shastras’ and following the instruction of the ‘Uttar- 
mimansa, as it is helpful to tho knowledge of non-duality, emancipa- 
tion can be obtained, 

Nov for the illustration. A rich person's son was kidnapped 
with all the ornaments on his person; tho son was despoiled of his 
omaments, and loft starving in a wood with his eyes struck out; the 
poor boy was crying with pain, when a heartless ruffian made him 
catch the tail of a mad bullock, and asked him not to leit go, tell- 

“ing, ib will reach you to the village, The poor boy, believing his 
word, did as he was advised and died after suffering much pain. 
Similarly material prosperity is the thief that destroys discyimination 
which resembles the eyes, and leaves a person in the wood of this 
world, there he is met by a deceiver,—a dualist—~who induces in him 
a desire to follaw the doctrine of the othor ‘Shastras, and speaks to, 
him in the following manner, “My instructions will procure you 
supreme bliss, so do not part with them;” and, thus belioving his 
word, is ultimately deprived of emancipation, and subjected to 


. 
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experience the pala ot ve-birth and death, Therofore the ‘other 
Shastras are to be avoided, 


Hearing the words of Tarkadrishti, 

Swbhasantati his father, 

Had all his doubts removed, 

And obtained tranquillity of mae 

‘Yo the worship of the Impersonal Brahma* ho lends his heart, 

Lo! Tarkadvishti raised to the post of a preceptor in the 
Raja's circle, 


Though Tarkadrishti was the king’s son, yet for the invaluable 
instruction that he offered to his father, he was raised to the post of 
a Guru ; such is the superior dignity of Brakma knowledge, and thd 
father gave hi all he had. 

Some time elapsed when the Raja departed this life, ~~ 
And went to the abode of Brakma, where goes the sage* in 
contemplation, 

The time and place of the Raja's death are nos mentioned, be- 
cause for a worshipper of Impersonal Brahma, neither auspicious 
time nor place aro required, No matter whether he dies in day- 
light or in night time, whether diving the sun’s transit in the north 
or south of the Equator, whother in a holy or impuro placo, by the 
atrongth of his devotional oxorcises he ablaina progressively through 
Wevjan to tho Bramalolka, and what has been mentioned in » prior 
portion of the presont work, while discussing this subject with 
Adrishta about their requisition, has been done according to tho 
commentatoy of the Suéras— 

* ‘Thon he succeeded to tho throne, 
And took up the work, 
Tarkadrishti the able. 
Regumed ho work, like an ordinary king, 
But, with full knowledge of Brahma ascer tained, 
Got the fixed aliode, 
Self morged into the Supreme Self ; 
And b the body turned into ashes, 





* Karan Br w Bralace ji ia Impersonal worship or Pantheism, Karya Brahma 
in porsonal or anthropomorphic, 
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Hore Self refers to the inherent WitnesSing Intelligence non- 
lifferent Crom the Supreme Self (Paramaima), Now though they 
we non-differend always, yet for a difference in their respective 
waociétes, there is a distinction between them, so thab with a des- 
raction of that associate, the existing difference is also removed, 
ind the purport of what Is been implied -by that non-distinétion 
retween Self and Supreme Solf, is the equality with Iswara of a 
yeyson who is omancipated with sepamation of life from the presont 
vody; and not with the pure Intelligence of Brahma. Such is tho 
wsertion of the commentator of the Shamiraka Sutras (Vide Chapt. 
‘V). Itis there mentioned, “In emancipation with the cessation of 
she present life, there is an attainment of truth, determination ete, 
‘in other words Iswara] according to Jaimini; and according to 
Dellmaka, there is a want of thom ; and according t&the Sidhanta 
doth their presence and want are maintained.” Now the purport is, 
there is a, virtual equality and non-difference with Iswara; and tho 
atue determination of Iswara are transferred to the omancipated 
chere to- be used; and in the light of true existonco that Iswara is 
said to be pure, and without any attributes,—that is to say, Impor- 
ional,—-hence without any true determination. Though in relation 
co%vorldly oxistence, o Jive is virtually without attributes and puro; 
yet in relation io thab existence, from the presence of (Avidya) 
A-knowledge there is porcoption of an agent and instrument, whichy 
yercoption never accrues to Iswara, either in regard to Self ox 
n regard to unother substanco—percoption of worldly existenco— 
nence he is always unassociated or un-related, without any attributed 
w properties, and pure—so that the non-distinction of Iswara’ with 
Fiuz, is in regard to the pure (Intelligence). Moroovor if this non- 
jistinction with Iswara be not admitted to be identical with non. 
ligtinction of that pure Intelligence; and if it be said, Iswara 
van never aspire to tho pure intelligence of Brahma, because like 
she Jive, Iswara never slands in noed of instruction, for knowledge 
20 arise, whence emancipation after death is to result; and his ordi- 
aary form is not pure; so that he is always something less than a 
Two ; consequently, it is fit to believe, Iswara is withous the onvelop- 
nent of ignorance, then he stands in no need of instruction for 
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knowledge to arise; sad in the absence of envelopment, he is never 
subject to illusion ; hence he is eternal, omniscient, and alvtays free. 
Illusion and its product cannot affect Him so, that there may ba 
any misconception as to the nature of Self, or any connection tm the 
form of an agent ox instrument; for which, he is un-related or un- 
assodiated and pure, In,this manner, is sown what is non-distinct 
from Iswara is non-different from the pure Intelligence of Brahma, 
Now this non-difference can likewise be established from illustration 
as in the following example; as in the absence of a jar in a temple, 
the space covered by the jar blends with the space inside a temple, 
and not with tho infinite body of ether occupying all space [for 
there is the banier of the temple to oxclude] but then, as in the 
space or ethor of the temple, tho space occupicd by tho jar waa 
absorbed, an@ their non-difference is esthblished, so that, space ¢ of the 
temple is only a form or part of the infinite ether existing evary- 
where; in the same way, the products of a theosophist’s body ara 
destroyed in the (Brahmanda) Brahma’s egg which again is includ. | 
edin Iswara’s body, Maya: and as a theosophist’s Atma riever goes 
out during his emancipation with tho parting of the body, therefore 
his Self is non-difforont from Iswara. But as in the example of the 
far-ethor, and its non-difforonco with the temple-ethor, which again 
is only a form of tho infinito ether (Mahalas) so when thore'isnon- 
vdifferenco with Iswara ond a theosophist’s Aime, and when Iswara 
is non-different from the pure Brahma, consequently a thesophist 
attains to Brahma. 
ConcLuston, 
Ty this manner is written the Vichar Sagas, 
Which contains many gems, 
Conclusions derived from the esoteric signification of Vedas, 
Aman of discrimination receives them with profound [faith] 
osbont much labour in Sankhya ond Nyaya, 
Read Gramriar without end 
Read works on Adwaita doctrine, 
Tave left not one unread, 
Difiteult are the other obligations, 
In which there is a difference in doctrine ; 
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” “With labor has he dived, “ 
Nischal Das [into] the Vedas. 
In the vernacular, has he written this work. 


+! In writing it, he felt no shame, 0 


For which, thero’is this onc cause :—~ 
Morcy aud Religi§n are the crown. . 
Without grammar, cannot be read 
Sanscrié works by the dull. 

They do read this with case 

And obtain the Supreme bliss. 


To tho west of Delhi 
Highteen hosis the vi'lage. 
Where is his residence, ° 


© By name called Kehrowli. 


The wise in departing this life during emancipation 
With what to become one. 

The Dadu, original State—[the one existence] 
Thatspeaks the Vedas ; 

Name and form are misused 

And subservient to that Sedondloss One 

That is the indication of the term ‘Dadu, 
Existence is perceived as dear, 


This brings toa close and with it, the 7th Section includin 
description of that form of omancipation, which accrues to one lib 
ted in life, with the separation of his body, 
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PREFACE; 


A work that is already well-known needs no word of commeandation 
It has mado its way in tho outlying districts of the Punjab, and ovory 
Sadia who knows to read and write roceives instruction from his Guru, 
on this vory work, so that by porusing it, ho learns all that is worth 
knowing of the Upanishads, It ombodics a mass of instruotion~whioig, ” 
cannot be otherwise had, unless a largo numbor of original works diMoulé 
to understand, and requiring tho life-time of an individual, aro gono 
through, It is tho only work of ita kind in the vernacular, To 
inoroasa its utility, and to make it onsily undorstood without ony 
oxtraordinary pains, or tho assistanco of Pundita, its provont garb will ba 
unusually faoilitating to those who undoratand tho language in which it is 
written, Whore the text is obsouro or requires oluoidation by rofotenos 
to other subjects beyond the palo of the work in hand, amplo notes and 
references have been given to avoid the neoossity of conaulting tho original 
works, No pains havo been spared to increase its utility, and give a true 
and correct vondoring of tho text, so that it can be confidently recom- 
mended. Tho original worl: abounds in the tochnicalitios of the original 
Sanserit from which our author has drawn largely, aud thotr rondering into 
English has elways boon given in the plainest torms, so that thore may be 
no mistake, But no philosophy can bo tnkon up like  romanoo, or a boole of 
travel ; ib requires deop thinking, and constant roading: with pationoo and 
‘tranquility of mind, Tho times wo live in aro oxtremoly auspicious fo 
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works like tho present, Thanks to tho Inte Swamy Dyanand Saraswati ond 
other allunini, thoro ig an inoreasing activity noticeable avorywhoro for & 
study of our Shastras and what thoy teach ;and tho English education whioh 
had hitherto turned out young mon into rank matorialists, or soiontite athe- 
ists, is now giving way for o, more healthy spirit of inquiry for our anofont 
philosophies, Tho impulse to this novel movement roooived no moan holp 
from the Theosophical Society, The noble and selfnorificing onrecr of 
Madame Blavatsky and Colonel Olcott for regenerating our ancient Jitora~ 
ture and faith, deserves the highest encomium everywhore, Hand ib not 
been for their example and co-operation it would have talcen several leng- 
thened periods before the revival of things as they are, could have been 
accomplished, 

Thus then, if the present work would tond to increase tho national 
SPrsitoaity, af it would be the menns of inviting tho active sympathies 
_of our young men and old, ond stimulate them to study our ancient writings 

and the faith they inculcate, if it would stem the tide of materialism and 
supplant it with the noble and high aspirations which Non-duality toachos, 
if it will suppress bad karma nnd incite the good of our follow-orenturos, 
wo would think oursolves highly gratified and amply repaid. It cannot bo 
pained, too ofton, that a nation without spirituality is but on tho voad to 
ruin’ and self-destruction, It is indeod a sorrowful sight to find the 
atrnggle for oxistenoo gaining a strong ascondanoy over us overywhoro ; 
hungering for material comforts and thirst for accumulation of wealth is 
omnipotent hero aa in Europe, we are now no longer sqtisiod as our fore- 
fothors used to be, increased civilisation means inorenged lusury, thut has 
become a neoesstty and for its gratification wo must havo increased re- 
souroes and that again signifies our best attention and enorgios in pursuit 
of wealth, It cannot be expected, the present state of things vill suddenly 
vollapse, no, there are eycles in tho life of a nation, anc all theao avo to ho 
passed ag surely ag night follows day, and day, night. Bub if our innor 
qgonsciousness may te roused to poreoive and feol the utter worthlessness 


PREFACE, TIE 


and unveality of this world, and if wo qdvaw our lessons from tho and 
oxporionco of nations that have preceaded us, wo may rocoive a chook in 
our headlong path to ruin, That thw may so bo fe tho oamest prayor 
of the 
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INTRODUCTION. 


ne 


Winn a view of facilitating an enquirer of solf-lknowledgo to comprohond 
the main doctrine of the Upanishads, which forms the subject of the 
accompanying treatise, a fow explanations, aro necdod; and it is hoped 
that they will be of much help to him. Non-duality or tho oneness of tho 
Individual and Universal Spirit is the subject to bo demonstrated, aud an 
elaborate and oritioal analysis of tho rival systema which look upon 
them as different and otherwise, have been fully disoussed. That doo’ not 
concern us for the prosent. What wo proposo is to lay down a fow saliont 
points, to give a skeleton slotoh, lonving the rost to our author. In the 
discussion of his subject he has brought in, a mass of argumenta from all 
available sources ; tho work itsolf is q rosult of a vast amount of roading, 
and whataver is worth knowing of the Vedas, Mimanga, Nyaya, Sankhya, 
Puranna &¢,, has boon included init It contains likowise a disougsion 
of the morits of personal and impersonal forms of worship, and stoke to 
satisfactorily account for the apparent aud = soomingly enomatouy dictum 
of the several Purans, wherein cach sets up a difforont form of worship and 
pavtioulorly insisting upon it, in lou of others, In this way, the difforont 
sects of worshippers—Vishnuvite, Sivite, Ganpat, Sakta,—awwho havo hithor- 
to been taught to regard his especial Deity to bo superior to the reab will 
find much to unlearn, Reason, and analogy, with the proofs dérived from 
the Shastras have been amply introduced to‘help the-comprehension, and 
to oveot ab touch Labor, & neutral ground whore the mosk invotorate higot 
will cast away ‘hia rancor, and whake'hands in fratérial love and haymony 
with one whom bs had hitherto Idoked upon nga fool and knave. Thus 
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thom thera is much to ongago the attontion of the veador ; caste and road, 
stands not in the way of noquiring tho knowledge inoulonted hora; for wo 
find no montion about it by our author, The only caste ho scams to reaag- 
Spise is that of quolifiontion, and any porson having the nooossary qualitics 
may profitably engage himself in its study. Ifo will find much to intorost 
him, much to engage his attention, much to evoke his sympathy; tho 
scale from his eyes will bo dropped of and is is hoped, ho will vouso to 
realise 4 new existance ; the glue to solve the mighty problem of existence, 
tho end and aim of human life is hove spokon ont with as much forvour, as ita 
dignity demands, and though to realise ié and form the basis of turning 


' a new lifo oan only happon to the fawast of the fow,—to those who havo 


sown the seods of knowledge in thelr previous birtha—yot it oan be 
profitably made use of hy all alike, 

With this proamblo, wo onter into tho few nooossary oxplanations which 
wo haye promised at the ontact. Brakma is desorlbod as *\WSat-chit-ananda,” 
‘Sat’ signifies Existenco, ‘oli? Tutelligoncd and ‘ananda’ Bliss, It ia 
therefore estontially Exigtont, Intolligonoa and Bliss, In the 2fun- 


' dakd. Opanishad tho story is related of tho illustrious gon of Ganaka, who 


desirous of knowledge, repaired to Anglras the aago, and onquired of 
hirn “what that was, which being known, ovory thing olse would bo known." 
Ho wai told in reply, that the wise regard “tho invisthlo, intangible, un 
related, colourlesa one, who has neither oyes nor oars, nor handa and feot, 
oternal, all-pervading, subtle, and indostruatible ay the cause of oll that 
exists”, This is the Impersonal God of tha Veda, aalled severally by the 
names of Paradrahme, Brakma ond Paranaima, Ibis said, piror to tho 
evolution of the objeative world there was presont only ‘Sa? tho orn 
Exretgncn Parabrahme without name or form, for name and form are indl- 
cations of ‘oreation, and what is ofeated iy open to. destruction Longo non 
eternal, therefore Parabrakma heing atornal is devgid of both, Tha threa 
expletives one’ ‘gecondless!’ and Existence’ (cham, ebant, adeuostom) with 
which Pargbrahma ig .always couneoted aro only for Giforentinting it 
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fyom bodhos similar ond dissimilar, ‘hat is te aay, aa It is ono ond 
sooondiass, aud shore oxisis not auothor body of Ite kind, inagnnroh ag It ip 
etornnl,—«while tho world and its contonta aro non-olornal—I¢ has only one 
indication, But a aot of Buddhists (Aadhyamiks) contend Unb in the 
hoginning hore was prosont ‘sad ox nothing ineload of ‘Sad Vietually 

thoy toaoh that nothing produood ovorything, which is clearly inposaibte, 

Now if it bo sald, as Parabralina also oxistod in tho boginning, whones 

did tho materials como from whioh tho world was ushored into oxistonco | 

The reply is ag steam oxists potontially in wator, so was Draknitt, Maye 
or Anca, ao many names of mattor vosiding potontially in tho supreme 

Brahma. To bo moro oxplicit, Parabehinais tho suprome foroo roslding 
within Matter in its primordial condition, or cosmo stato, Thus then, 

wo have both Mattox and Torco, or Matter and Motion, ax tho Wostorn 
Soiontists would have it, to satisfactorily account for whatavor that oxikta, 

So much in common with tho Matorialist only, tho difforonac is yol more 

marked. or, whilo Matorialism disoards any hovoaflor, the Voddntin 

looks upon metampaychosis ay tho inevitable lol of humanity, and as lifo 

means gufforing and an inoessané struggle, ho wants (o orush tho sood 

whioh producos tho treo of lifo, nnd lays his oxo at {ts rool, ao that thoro 

bo nothing loft to produce it again, , 

Wo purposoly vefrain from entoring into tho arguments both fox ond 
ageinst, as they have boon amply dont with by tho author, ours ia “only 
o ponoil skotch and this tho vondor is xoquostod to koop in mind, Now 
thon wlth rogard to intelligence ;--thore avo throo states of consciousuoss 
called yospootively tho walking, droaming and droamloss slumbor, Tt ia 
anid, that consciousness of all tho threo conditions ig ono, tho diffyxenaa 
consists in tho multiformnoss of tho objocts which consolousnoss oovors + 
in othor words, tho aoveral acts of cognition brought about by tho sonsory 
organs (sight, honting, touch, soll, and taste) rolate to ono conscionsnoss, 
though tho objoota which that consolousnoss takes posgossion of, to rqudor 
them porooivablo, may bo many and varied; and what is ono is always 
etomnal ; hence the Supreme Brahma being ofornal is also Intolligenoa Tn 
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the Mundakya Upanishad, Brahma is desorbed as “noitlior congolous 
nor unconscious" neither is it cognizor, nor the object cognized ; tho purpose 
of all that is to shew that it is knowledge in tho abstract, indicating cog- 
nition and not the subject of cognition; for that would bo incompatible 
with truth and inGnity, Now infinite cannot bo marked ov limited by any 
thing in any direction, and a knowing subjoot must havo objects and 
cognitions to limit it, hence Parabrakma is not a oogniser, Moveovor in 
that cage, a dualism would be involved, for whenever thore is conscious: 
ness there is relation and rleation, implies dualism, In this way, the 
knowledge of the Supreme Brahma Sike the heat in fire is “the sbstraat 
essence itself.” Man derives his powers of discovering or discorning from 
reflection of intelligence in the internal organ, (antakaran) or mind, Now 
this reflex intelligence is a reflected shadow of tho Intelligence of Brahma, 
which for its close proximity sheds ita lustre, in the samo way as 9 rod 
flower kept close to » orystal sheds its color on tho glass and {it apponrs 
red ; o to quote a familinr illustration as a nocd is moved, by & magnot 
‘when held olosa,.to it, Thus then, Brahma is solflumthous ; and all 
objects derive their Inminosity from it, The word Intelligonco is hore 
intonded to convey avory wide moaning. It may bo takon for vitality, or 
life essence too, Because, it is univorsally prosent—~from tho insontions, 
molegule of atomio dust to the huge Andes or Ilimalayas, from tho rant 
weed infesting 2 stagnant pool of rain-water collected in tho rond-sida 
ditch to the gigantic Banian, and from the tiny fly “dancing and frisking 
before our eyes” to man, each and all has its partiolo of vitality—-ita in- 
dividual unit of intelligence, which keeps it in its presont condition of 
dotivity ; all ave equally dependent on Brahma henoo its anothor namo oy 
designation is “tho source of all.” : 

Brahma is likewise described as bliss. ‘Bliss’ aignifics casantion of 
misery. As in deep sleep, when there are no dreams to trouble him y aman 
outs, off his comiection with the objective world, and is porfootly inson- 
sible to pam, he may, therefore bé said to be in tho highest onjoyment 


* of felicity, and his personal experience also goog; to establish 1b; since on 
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rising fiom ‘Heop he exdaims © I was sleeping fiappily [knew nothing 
thon ;” or in tho condition of boing absorhed into Bratma Ue ovary 
thing is joy, and thero js uo pain, Wo all have it in common. Tgnoranea 
is an obstacle do our porooiving i, aut if that east ho deatrayed by know- 
ledgo, all Hagions avons an ond, tho relation wo osteblivh with ou 
councatipne and worldly goods logo thoix hold, and wo avo on tho road to 
Nirvan, 

Tho importance of knowladgo is thus cloarly ostablishod, But of all 
knowlodges, that whioh tends to know tho nature of self is paramount, 
and this is callod 9 crown, But wo may bo askod, how can Matter havo 
any vosomblanoe to Tgnorance and why is it called so? Wo procood to 
angswoty 

Zgnorance is onlled in tho Veda, ag noithor existont not non-exiatont, 
and somothing indosoribable. ‘Existont’ in so far ax it is overywhero pre- 
sont, for no ono can say that he knows ovory thing, consequently ho is igno- 
rant; and Sion-oxistont’ because knowledge drives 1b away, and with that 
objeot id kins boon doseribod as antagonistic to knowledgs, Tb is quite 
Justine from voal, and unreal as nouter ia neither male nor female, Fn this 
way, Unough IZgnoranco 1y universally prasont, jb cannot bo mistaken for 
Brahma whioh'niso is wniversmlly present; lisowise toro is anothor abni- 
litndo, for both of them aro deotared to bo unborn. Bocauso Brahmat in 
otoral, and Ignorance is not—for with tho advent of knowladlga tl dis- 
appears, or is rodueod to non-boing, thovofore it is unronl 5 while Brahma ia 
Real,—thorofore, ax Tgnoranca camot bo particularized ono way or the 
othor, ag it fa neithor rowl nor wnrenl, neithor existent nor non-oxislont, 
and as it cannot bo said to be wilh or without shape, it is honce indoserib- 
ablo, It cannot he contonded, want of knowledge is Ignormoc. Sor, 
wane fs negatfon, nof-existont and unreal, whilo knowledge is positive, 
existont and real, thorefore thoy cannot be conncstod with each other’ 
Ignorance abounds in darkness and knowledge abounds in lumhinosity, 
that again oonatitntes anothor difference between them 3 and for this 
darkness which is idontical with ingontienoy, Ignorance and Matter’ 
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ave one, What has just been sant in regard to Tynavance apples oqually 
0 Maya. But Aaya is called iltnsion, and it may ho asked why ? 
« Bovauso it is the vory unturo of illusion to make, an anreal substance 
Appear roal, like objects seon in a dream, 

Illusion can bo removed only by knowledgo, hones tho imperative 
necessity of acquiring Solf-Kknowlodge onnnot be too often repented, We 
regard the world as something real, and houker after tho acquisition of 
proporty, dnd accumulation of vichos with. the false hapo that they will 
procure bliss and felicity, It is an illusion to think go, Likowigo tho 
attribution to Golf, of bondage, and to regard him as an agont or ingtyumont, 
or one who isa doer of works is also due to illusion, “All our sonse, par- 
ceptions, Une cold in the hand, the smell in the nose, sight and hearing 
arg illusions yet exsontial to existence.” Tor ag in tho instance of a snake 
orented in 9 rope,—an illusion of sight—the mistake is removed when tho 
ropeis fully known, g0 tho mistaken attribution of bondage consos only 
with thorough knowledge of Self, 

Hoving thus done with Ignorance and Ulusion it romains only’ to 
consider Matter or Prakriti, ‘Tho best definition of Matter ia that which 
ocoupies space, but a Vedantin says it to be indosoribable. Booause wo 
ate ¢9 little acquainted with its naturo and proportios, and tho waya in 
whith it works that the above opithet is very appropriate, Matter is 
anid to possess throe attributes, Theso avo the Satwa or good, Raja ov not- 
ive and Zama or dark ; and asovery objeot in naturo is derived from the 

_ Glemonts ethor, water, five, air and earth, therefore all of them have 
these propoitios more or less, In ono sonso, tho so-onllod proportics aro 
nothing elso but distinct forces, and wo havo thus a parallel of the 
forces of attraction, and gravitation ete. Now this oan ho established in the 
following wise — ‘geal 
* Tk ia said, the first (Sawa) is light, the second ( rae 
and the aotive force. Now Satwe and Zama oon do nothing’ ei voit 
powered “by Raja. Thus then what is light haa an upward motion, 
pegases, glazing fire &o. ; the sensory and active organs for thoir noute 
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poreoption and wady prohonaon are lilcowino sad lo be derived from the 
Satwavie quality, Lt ig likowiso possossed of luminosity. Motion fs duo 
to tho active quality qe Raju Tt induces action ovarywhera, Tt wots 
the airy in motion, he mind for its unalondinossa is also anid to bo a produat 
of this quality. Yuna is anid to bo hoavy, bevanae it obstrnoty the luni- 
nosity ofaSuéwd, hence Tguorance is said to ho a product of Zama. Ths 
fist and tho last have no volocity or motion, till actod npon by the 
gogend, whieh also voecives a cheele from tho heavy Zion, 80 Unb Raga or 
tho active quality cannot load Zuma anywhoro and ovorywhorp ; for by its 
foree Lome countorbalancos its action, honoo thore is no breach in the ordor 
and synchonism of natural laws, Wo havo horo a snbisfrotory explanation 
of intolligonco im Natura, Itis a storotypod argumont of anthropomorphiam, 
that law signifies a law-givor, and as thero is a display of inlelligonco jn 
natural laws, that proves tho presonoo of mind, and for that mind 
to vemain thoro shusb bo a requisite body, heneo Gut, amighty has 
abody ote, But a panthoist says, such a cioator can noither bo in+ 
finito, nov all-porvading, his pervayion must bo limited hy his boty, for ho 
cannot bo prosenb ovorywhore ab the aumo timo. ‘Tho ospaoial pldacings 
of both those viows naod nob concern us, a8 thoy aro boyond the scope 
of Lho prosont notice, Wo thororfore pass un to consider tha olomont 

At first sight, it may appoar strango that our forofathors wore tattght 
to boliove the go-onllod clomonts aa simplo bodios, That would imply 
thoir ignotanco of physical soionco and chemisty notably, Tor, wo in our 
timo have boon taught by Wostern Scionco to regard wator, alr, and oarth 
aa compound, There is ILydrogun and Oxygen wm water 5 air oontaing oxy 
gon and nitrogen besides an admixtwo of carbonle acid &o., and oath 
is a mixture of several substances, But there is no neocssity for auch an 
approhonsion; for thoir olomonts flud no place m Wostorn Soiones, ‘The 
go-oalled slomonts of the Weal avo linblo at n future poriod, when chomiaal 
analysis and synthosis will have attained moro porfootion, to bo, dovonis 
posed on vesolved into other simpler substances. But with yogard to oust 
‘olagsifigation, that shall nover happen, It is said, tho clomonts of whith 
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wwe havo imowledge and which wo ave acaustomed to nse far our duly 
wants aro different from what they wero in tho boginuing, hence wo have the 
subtle and gross olements. Tho Iatlor avo a reayll of peouliar form of 
mixturo called quintuplication (panchikarana) os followa +~Divide onoh 
slomont into two equal parts; of tho romaming ton parla, tako the 
first five of onch clement and divide into five oqual parta, thon 
leaving the undivided second half of ench clomont, add to the above 
mentioned four parts, tho socond halves of tho othor four cloments, sach 
to each, Thus thon wo havo ono clomont caoh, an oighth part of itsolf, 
whilo the rest is made up by the othor four elomonts, And thoix :prosenco 
is demonstrated in tho possession of qualities which naturally belong 
to thom, hat is to say, othor is said to posaoas the quality of transmilting 
sound, while air has sound dorive’ from its oauso cthor, besides its indi- 
vidual property of touch ;in the same way fire hag sound, touch and form ; 
‘water—sound, touch, form, nnd taste, while carth has sound, touch, form, 
tasto; and smell. From the samo elémontary combination have originated 
the sevon abodes placed one abovo the other, Bhur, Bhuvar, Sar, Mahar, 
Tans Tapas, Satyo, and the sovon nother sphoros, ono below the other 
seyerally called Ataln, Vitale, Sutala, Ragalala, ‘Lalatala, Muhatala and 
Potala, togothor with Brahménda, tho four variotios of physical bodies 
with their adequate food and drink. 

In respeot to air and water wo find thom montioned in tho Spurl 
Minansa, Nays, ond other systems, that they ave compound and not simpla 
hodies, Thoir composite nature is easily Tomonstrable, For instunce, water 
if loft to stand will deposit a sediment of mud which is nathing olso but 
carthy particles, Evon in tho olearost sample of wator itis onay lo doteut 
the presence of earthy salts. But this cannot bo practically proved in tho 
cage of the other four elements. Movoover, it is suid that sotne of thy fyo 
[outas) cloments in their anbtlo form havo beon mixod with similar ‘ibtte 


atoms of second aloment, and have thus holpod tho prodpotion of the 
gross, while other atoma havo produced similar results without any mixture, 
‘In short, the gross is a ehangod condition of thé subtle with and without 
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a blending of their atoms, In the grost clomants wo havo a prolife 
caso for tho material univorse. 

What is other? ‘Tho almosphora which surrounds tho globo dors nob 
oxiond beyond thirty or forty langues, and diminishes ia subslango, in 
proportion to ils elovation abovo tho oarth’s surface. It ia tharefere nob 
vory high ; beyond it, is tho planotary othor of physioista and astronomora, 
It fills all space, and ig drawn into the intorsticos of tha solay systame, 
tho ators, nobulno ote, It is nll-porvading, It may bo called a fluid, 
but ib rosomblos tho air wo have, though much rarefied than it, In 
onloulating tho specd of hoavonly bodics, resistinee of athor is talcon into 
account by astronomors, honco it is impossible tu dony itg oxistones, 

‘Thus far wo havo boon mainly concorned in introducing our readers 
to the signifioation of tho tochnical torms abounding in the philosophy 
which forms the subject of the prosont treatise, Withont a proper compres 
hension of tho torms that will froquently ocour, it ix impossible to 
maxtor the subject in all ily dolails, henve it wos noooysmry that thoy 
showd ho oxplained. We purpose now to touoh upon the cardinal dootrinos 
of Vodantiam, ‘Thoso aro, besides non dilerenco of tho diva and Bralina, 
tho dootrines of karma aud motampsyohosin, 

‘Kame is tho collective totality of works good aud bad “whigh an 
individual porforma in life, ‘Thoy dotormino his future oxistonce doth 
subjectively and objectively, That is to say, in proportion to a porson's 
merits, ho inherits a botter sphore of existance aftor dunth. ‘That may 
bving forth an abode in hoayen, but afcor tho consummation of happinoss 
ho is sure to bo hurled back Lo an objective lif. Avtions are lunsiont, 
and thoir fruits avo likowiso so, for tho proportios of a causo ave trans. 
mitted to its products, IToneo to abstain from works ts of paramount 
importance. But it may bo said, it is impossiblo foy a man to live without 
doing any thing oither by tho activo organs—hands, fect, oto.,—or by the 
mind ; ovon if ho turnd into an ascotio and retires from tho world, td live 
in a mountain cave, cortainly tho nasossity for appodaing onlls ‘of hungot 
and thivst, of dolecation, and urination, aud sloop imugt yob vont. 
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that If works ocasa to produce rebirth, literally no one oun be food, To 
avoid this difficulty, knowledge 1 oredited with powors of destruction, 
, But all works ennnot bo dostroyed. Apat from tho, daily and occasional 
rites, and forbiddon works, or thoye sanalioned In the sacrod writings, have 
avo othor works viz, ncowmulatod, frnoloscont and ourront +~-Lhat is to any, 
tho fixsl refer éo works which havo accumulated iu several provions, births, 
the second vofor to those which have resulled In the pravont life and 
have altcady commenced to bear frult, while the third comprise tho works por- 
+ formed in the presont lifo, Thoy will bear finit in a futuro Ifo, Tho 
frnits of sooumulated and current works avo dastroyed by knaswledge 
of Self and his idontity with Brahma, But the fructescont, can only bo 
oxhaustod-by enjoying their rosults during the presont life. It is boyond 
tho seopo of the prosent notice to ontor intodotnils, Suffics itto say, 
that in this ‘Karmate Inw,' wa have o satisfrotory solution for tho 
puzzling quostions which go ofton harass us, Wo meni, in tho instancd 
when “virtue starvea” as anid by Pope in his Zsaay on Man, or o lonmod 
and able person with diflioulty scraping together tho means of a sorry meal 
for himeelf and family, and struggling on from day to day, not knowing 
whon and where his troubles aro to congo ; or © young and handsome wilo 
suddgily doprived of her husband in the hoyday of his youthful carcor ; 
of a poor widow, poor and friendless, agod and inflrm, suddouly doprivod 
of her son, who was hor prop and suppot and tho main stay of life, 
Now instances like these oan be multiplied indofinitely, thoy are too common 
to egonpo tho attention of any one, bub what wo havo said will sufice, 
Hore the praabdhukarme is tho key. ‘Fruotescont works! have alvondy 
commenced to bear fruit, aud as that fruit is to bring forth pain aud suley- 
ing or the reverse, according to tho nature of provions worlts, cousequontl y 
on individual fg asen unacoountably to auifer while anothor who ia worth: 
Jews, has for his portion all matorial comfortz, In the nso of ohildion 
dying, thére is the samo operation of tho Aamnate law, Bub ib is dil 
. that a poison may, ‘apart from physical oiroumatanoos, for his bad hanna, 
; be porn blind, sleaf ov dumb and thus be a cause of anxiety to tho parents, 
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In thiy way, it will appear that hoavon and holl avo relative conditions 
of happiness and misory brought forth by tho deads of an individual. Bub 
opinigns differ, for which a Vedantinis hound to aeeopt tho teachings of 
his Snored Sorlptures ; ho necessarily ping his faith with the tyath, thore 
taught, Zo may look upon tho blissful abode of the sovon uppor spheres 
alvondy montionod, as a rosult of morit or good works, but after their con- 
summation he must révislt oarth in human shape and rohabilitate a body 
that must be a not vosult of his unoxhausted arma, Kapila on tho other 
hand, lays down tho dootrine of a man’s boing reincarnated into a Lensb 
or Dova, in proportion to his demorit or morit, Buddhism teaches, aftor 
humanity, thore is no more retrogrossion ; that is to say, whou a human 
boing dics ho must always be human in his furture reinoarnations and nob 
take his chanoe with bonsis and bixds, or vogetables and. stoné, 

Though oquelly bolloving in Karma, yot Kapile meintains with much 
show of ronson and strength of argumont, his dootrine of Bhavanamayasar tra, 
A porson in his donthbed is ovortalcon with a Axed thought 5 if ho is » 
lover of house flosh, hig mind will bo vontored in a horse, aa that whon he 
dios, his astral body assumes the desired body of horso, In this way, a 
porson may baa vogue all his life, and yot oxcapo tho tormonts of aubjoot- 
ivo or objoctivo sufforing. In hig last momonts, his thoughts may ovoxtaleo 
Brakmea, Vishnu, Shiva or ony othor Deva, and suro onough ho goos there 
to roap happinoss. A. practico still provails in Bengal and othor countries 
to bawl out tho namo of Ganga, Nevain and Brahma into the oars of a 
dying porson ; to ono who is unacquainted with its signification it may 
aound wanocossary and orucl. But thore is a fixed object in viow, it 
mong tho momentous question of sending that person's soul to bo re. 
colyed in heaven, IF perchance, tho veiloration of nama doos.gome to: 
ocoupy his mind go as to bo moulded aftor it, if it would direct hig mind 
montally to worship or romombor his mantran givon by his spiritual pre 
ceptor, ho is saved from hell-lorments, ae 

‘The question of heaven and holl, is 2 volative existonca, Our’ anolinkt: a 
writers avo not very unanimous, Each suthor lias made amplo ntentjon 
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of thom, but there are othors who maintain quits an opposite dootring, For 
inatonce, heavon and hell aro for tho onjoymont of happiness or sulling of 
misory, But who fs to suffor? Lob this question, bo first anaword, A 
Vedantin suys tho Atma ov sovonth priveiplo is ucither an agent ov 
inatrumont, he is passive, and doos no works, he isnoithor suljeot to vo-birth, 
consequently death cannot affoot him, avd ho is freo, therefore fo ik not 
subjeat to pleasure and pain Under suolt ciroumstances tho aldma is olomly 
neither responsible for the works perfarmod by tho Jive in his cavcor on 
earth, nor is it necessary for him to appear on tho day of judgment §o re- 
ovive his gentenoo—of eternal happiness or eternal demiation in holl« 
fire, as taught: by the Christian Ohuroh, Onrs is much simploy rndenore 
reasonnble, Lt ia said, for enjoyment or sufforing, a body is vequiréd, nob 
the subtle astral body, but the physical body which wo havo all got, honco 
i8 consequently follows, reincarnation is the scene of fruition as ib is for frosh 
avtiol, In this sense, thore is neither heavon nox hell beyond tho world. 
Heavon and hel} are in our own keaping, By turning tho mind awpy from ob- 
jects of sonsnous gratification, if wo live for othors, aboliyhing all ‘solfivh 
onds, gpd revorengly perfom all virtuous actions, Wo do what is bot fox 
wonl and frail man todo, The-reverso’éf what we havo just boon saying 
lendg to a lifo of ineffable misory innbxt. -Paistonco itsalf is admitiod aa 
twain condition in which both happinegs and misery avo tho unavoidable lot 
of al! and every one of us ;’x nian rolling in tiches attonded by sorvants in 
rich livery, living in a Style bofitting his rank and moans, courted and 
flattered by his friends and rolationg may apponr happy ta all of us, but 
you will find, that he isan frot as thisorable #8 On averago hinnan Doing 
without his advantages. Porhaps he is childless, or the slayo of an in 
aitinble thirst for acoumulating more wealth, or ho is t inisorablo wrgteh 
so far as health is concerned, or he may bo vor: 'y unfortunate in hia Nelfa 5 } 
nwo ono loves him, none carey a straw for his | person, all his volatiles fo 
so many parasites anxiously waiting for tho hour of death,” 89, | thing” 
thoy may be remembered in hig Inst will, Suoh is tha rulé. Tote wo oan OX 
pget no unalloyed happiness 5 the poot’s dream of love ‘ond bhiag are tog holy 


- 


INTRODUCTION, L3 


to havo a place hore + our jowmnoy through life ombraces » long poviod of 
timo, of which a parl goos in acquiring tho usual training td oxporionce to 
bolt us in this up-hill atrugglo j shothor part is apont in fulfilling Darwin'a 
law of survival of tho fittost, In this way, isspont tho bost part, landing ua 
now into the ladd of vofleotion, and deoripitudo, with hairs hoary silting ro- 
vorontly ag a crown for all tho stragglos wo had in tho past. Now if in all 
this, wo maittain an unflinching honesty,—honesty of word, dood andthought, 
wo avo thon moro than human. Show us tho man who will any that ho has 
been honost all his days, from tho time when ho arrived at yours of disoro- 
tion tnd Wo say’thnt ho isan oxoeption. No doubt thoro are mon, who aro 
fitito be worghipped in overy sense of tho word—men who havo retired from 
tha apt turmoil of an empty and deooitful world to study, golf, tg moditate 
on"thg mystio ‘ Ox,’ ov to dwoll in Samadhi. Thoso sngog or wisomon or 
“ooll them moro propeily thoosophists, guard our dostinies, a wide "range of 
philanthropy sotuates thom, nationality thoy now not, man is tho object 
of thoir solioitous caro, and to tonch and instruct is a favorito ocoupation 
with thom, Wo cannot say that tho world has becomo donuded of thom, 
buf thoir numbor is oxtromoly fow. Tho prosont writer has tho good for 
tuo {9 know one, who is his proooptor, aud ho oan haxdly oxproas his grati- 
tndo adoquatoly to Baba Purdumun Sing, § Sadhu Nirmala, 
» To voturn fron thig.digrossion to gut, bidjoot, we find it Inid down, that 
with doath we part yith ong Physionl body jude ag a Analo onata of its ooil. 
Que conceptions and Karma,rorhain impyesséd { incthe body oallod subtle or 
astral (dinga shartra) which is again subjootod to vo-incarnation. It is ovory- 
whovo tho uthnithous opinion thnt Ufo qglral body continues to como and 
go till omancipation, ‘This iy a vory, shadowy duplicate of tho gross 
body, and hos sovon{gon charnotoristio fentiiren, The five vital alve—-Pron 
and the rout j five sonsOLYy organsy—sightt, haaring ato. ; five organa of 
dotion—-hands, “Foot, mouth, anus and gonitalg, logothor with mind and 
intollodt [tho human soul and“énimal soul] constitulo the linga shari irae 
By the'practioa of Yogu it om Be projooted out ab a distonco from tha, 
physical body, whovover a Yo, ogee | wishes if to bo; in this way oven is 
notawal bugrlors offor 110 impodimont to ils passage, 
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The vender will find it montionod In Lés propor place the neod of n con. 
tinued residence with a Guru, supporting him by bogging and gotiae 
fying him in all manner by doing monial sorvigos, nover troubling him 
even for food but waiting to resolve whatever ho offers, nolthor asking 
for instruction but bidding his tlmo and pleasuro~-oven thera roquire 
no ordinary amount of pationoo~—by a pupil duly qualified for roaniving tho 
necessary instruction on Brahina Vidya, Undor those oivoumstanoos, It 
ig easy to conceive, why tho number of such qualified pupils havo boon 
gotting less and leak day by day. One must lenve the world to all intonta and 
purposes, and lead a, life of absolute purity beforo ho can acquire that know- 
ledge. If it be asked whnt is the nogoasity forknowlodgo? or if tho Jiva 
bo one with Brahma, and if tho natural felicity and intelligonoo of tho 
Inttor be alike a part of the former, thore is no voason why a porsoh is 
to mako such @ ndrifice } or it may bo argued, as in common practios, wo do 
not trouble ourselves ay mote concerning a thing already got; similarly 
the felicity of Brahma and destruction of misory being alvondy, prosqit In 
the individual, thero does not oxist hny paramount nooessity for tho 
soquigytion of knowledge. But the, reply is, as "wy portion with 4 / Pio of 
Gold in his hand forgots about 7 andvis goon to buay himdelf in tts sonroh, 
andwhon pointed out by gmothor, He recovers it to all intents and purposes, 
thaugh it novor loft hia possession and he had it alvondy 5 almilnvly the on» 
veloping or condealing power of Ignorance hides tho porcoption of foliolty . 
which naturally belongs to him and knowledge alone onablos him to rooovorr 
it. Then again, thet knowledge, as it is antagonistic to Tgnorancs, whigh 
fgain is nothing more of less than, matter, Gestvoys the mnforints ont of 
which the seed for dis future body of the individual is to grow, honeo hoing 
removed from the fetters of conseoutive re-births, ho will abldo for ovor 
in the Brahma whose sole essence is joy. Destruction of griof is “engotly 
gought after by man, no matter whatéver may be his Position, and 
asit can only be effeoted by knowledge, we have hore another inoontivo. 
But it may be veplied, that for every kind of misery there aro partioular 
-Femediea, thorafore the applfoation of remodies is oqually onpable of dostroying 
&. Clearly, to say 80, 18 mistake, For instance, metialns TOMOVOS OF QUTOE. 
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® grout many diseases, that is true Indoed ; but there iano oortainty that 
the diseaso would not return again in the life time of the individual; in the 
game manner pangs of hungor and thirst are romovod by a good dimer, and 
dvink, but there axe yat & good many misovios which rouse to bo dostrayed 
and thoro is no romody for thom, beyond knowledge, When a porson loses 
hig only son, his grief knows no bounds, and no remedy is moro potont to 
destroy hie ghicf save the knowledge, that his so-called son was noboly ; 
that it was « moro illusion which tied him in bonds of affection; that it 1 
the ordinary lot of humanity from which there can bo no oscape; that the 
world itself ia unreal and transient, and full of griof. 

We aro extromoly solfish: without on oxpootation of doriving sure 
bonoftt wo novor undortake a worl. ‘Tho authors of the Skastras undor- 
stood human chavaofor foo woll to allow ‘it to oscape tholr notive, hone 
wo find it mentioned thove are ‘four incentives,’ Of thom, Smocosslty’ is thd 
last, ‘That is to sny the necessity of studying tho Shastras is pointed out 
in all its bearings. . 

The philosophy of tho Vedantw ombraces two subjects, motaphysiog 
and physios, ‘Tho first has beon considered vin all ita agpoots, including a 
oritionl veviow of tho arguments of the other ogntonding systems, ‘point 
ing ouk thois mistake and ostablishing truth. In the yeaa of 
truth, a Vedantin’s analysis and mode of ar guing is simple "Ys it is con¥ine 
cing, Our author has wingaoked the whole Mgecund govexod by tho 
partisans of ospooial theories, and though he had ~Addod nothing, yot he 
had, by bringing tho argumonts togother i in ono place, rendorod ample 
sorvice to the causo ho reprosents, to deserve the gratitude of his rcadoiw 
In regard to tho latter ho ig rather rotioont, he dismisses tho subjoot with 
tho remark that tho world and its contonts are unreal, therefore desorve no 
especial or pixtioula: montion, Evidently ho could not havo dono justios 
to it, without ‘putting in another volume hofore the public, and- tho 
labor of the undertaking might have stoad in his way. ‘To ovory voligioug 
minded person, the physics arp unattracting. Even in tho present day, we 
find a conflict botween religion and acignos, The Church in tho Weet, had 
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reocived sevore wounds from the artillery brought in by scionco (physionl) 3 
those wounds avo now being dvessed up with oaro and skill by her custo- 
dians—Bibliologists ; and the recent authorised translation of tho Ig 









Writ has beon purged of soveral very objectionable pointe. Jn this wa; 
fit in with tho facts of scientific evolution, the six days of the world whif 
occupied God to create it, ave said to cover an immonse space of time, W 
happily, are not Similarly placed. For we have our Brohini’s day and 
might, that moans ‘time enough, and we have nothing to be ashamed off a 
Turning from Physids to Motaphysics, wo find a vast array of subjects, 
the aum total of which is t6 show tho®jllusory nature of all phonomone ; 
they ave therefore unreal. “Tho world and its’ comtontd’ ave relatively and 
not absolutely false, ‘As in tho instanoe of an illusion of sight, whon a 
person conocives the presence of asnake ina dark night, ina bit of straw, 
fope, Sai tho so-called snake is discovered to bo falso' whow # light is 
brought to shew what thd thing Tying in front" ia, By the help of light, 
person Qerives the necessary knowledge of tho Fopo, of “all its parts, 
when tho iftusion | is dispelled, Similarly tho illustén of the world is only 
xemoved by & thorough knowledge of Solf, whois no othor but Brahma. 
In the foregoing instance, the reality of the sito of the snako, the ropa 
itself, is not at all deniod ; on tho othor hand, everywhero it is maintained 
as Something substantial, Beoause without a site there oan bo no illusion. 
Tn the absenoo of the'rope thera can bo no mistake’ of Wwewnakecenedtntiton 
words, we must have something resting on the background, so to spool, 
on which to superimpose or project through a fovoe of ignorance the nooos« 
Bary mistake ox illusion, In the onse of the world and ita contents, what 
we objectively vecognize through tho medium “of the several sensory ox- 
gans aro so far redl, having an objective oxistenco with tho wsual 
form, taste, touch, &c., but they are non-eternal, and it is an illusion to 
consider them otherwise, for thore is only one ontity of that natufo and 
“hat i is Brahma. Now i in vogord to our body, wo aro apt to, confound it 
and thp several orgens of souse, &o,, with solf, It is the businoss of meta. 
: physios to establish a correct knowledge of Self, and to show that the ' 
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body is not Self. Neither are tho organs of gonse, the vital ira, nor the 
mind come undor that category. They haye beon fully dealt upon and 
with tho help of tio foot-notes, tho reader will have enough to olen hig 
mind of preconcoived and'incorract ideas. ‘Therefore wa neod not stop for 
considering them in thig place.“ All our sense 9 perceptions avo illusions,” 
This Yoquirot.a proof and we have in Ag ‘onomy & trite illustration, Stars 
aro olassified according to thet magnitade,. Tha higher are placed in tho 
agcanding scale, while the lower ones are nethertnost. A stor of the fifth 
magnitude will.mako its ray of light appear in the carth gt on immense 
distenoo of timo; all the time the light has boon travelling with its 
accustomed velooity to reach our globo, and the telescope oan find its site 
nowhere ; the rationale is, by thg time it roaches ua, the stor itsolf is lost, 
Now here we have a ray of light coming from o body thot was existing in 
tho time when tho light startad on its onward jomrgoy,, 7» but ainoe then, 
the law of dhango"has so oe upon matter, that the afar is fost in the 


infinity of space. ot 
To conngot happtness antl misory with Bolf is a common iistako, 


univorenlly prosont, ~Wo fing it commonly said by all classes of porsons, and 
thoro ig hardly any oxoeption “I am vory miserable” "TIo is very lappy.” 
Those avo a fow of the. instances in common uso dnily with all individuals 
according to thoir oxporionea of grief or happinoss, | Opinions are digided 
nooording to tho sevoysl Sohools of Hastom Metaphysicians, Fromsthe 
Vodantinis standpoint happiness and thisery dre oronted by Jiva,—upon illo 
relations oreated by him. They are not Jswar’s productions, For instance, 
a fothor lias his son residing abroad on foreign sorvico, his neighbour has 
also one of his sons in asimilar sorvice, distant from home. Now when the 
father of tho first. son, rocoives intolligonce of the demise of his son, hy a person 
rohurning from that coyntay, he is oxtremely depressed and his aniof knows no 
bounds ; similarly that othor fathor is olated with tho information that hia 
sou was doing woll and intondod shortly to votttrn home laden with woaltd, 
accompanied by a large votinue; hut the foot is othorwiso, his son was ac- 
“tually oad, whilo that other son was voty prosperous, * But the ‘man who 
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gave the wrong information owod 2 grudga to the family ond that ia why 
he put the father into wnnecessary grief, but when tho mail brings tho 
good tidings, in the hond-weiting of the absont son hitherto tdlen for dond, 
” his father fs extremely delighted, Thus wo find; that the relationship of 
the first father with his gon artificially oveated by him, is tha souroo of 
his grief and happiness. If the son were tho seat of such griof ond happi- 
ness, then for every son, ench father would feel pleasure or pafa, but that 
ig not the onse, But how ig this relationship .artificinlly croatod ? By 
the internal organ, It may be argued the ties of affvotion ave natural 
and it is improper to tall them artificial, Tor throughout naturo wo, find 
even in the lower animals the some feelings for thoir young ones, ‘That 
indeed is correct, Rut what is here sought to be conveyed amounts to 
this :—Jewara's creations are natural. While those of a Jiva aro avtifiolal 
or imaginary, ‘Ie Iswarg would haye oreated happiness in those who aro 
called sons, another father would have felt oqually for all sous of gthoy 
persons equally with his own, Thug then, an imaginary conneotion oy 
relationship created by Jive in hig internal organ through tho modium of 
Maya, leads him to be a sourog of hia own misory,, Tho conclusion is 
therefere evident, that all objects have noithor pleasure nor pain in thom j 
but what pleasure or pain wo vainly attribute to them is duo to oun igno- 
ranqe. ‘This can only be rondered plain by examplo. Wonalth ig gonoxally 
believed to be a source of happiness, If it wero so, all porsona having 
wealth ought to hayo been happy. But is this veuly tho onso # By no 

means, 
We all know how fireflies are attracted in autuma to the light 


of a lamp, they dance and frink, hovoy and fall into the fire, you onnnot kaop 
them off; to them it ig 4 pleasure thy 


were endowed with such Pleasing FC 


8 to be prosent noar the fire. If fire 
ntimenta ov say happinoss, overyons 
would havo likewise felt it In the cold winter with a bitter frost, and 
sharp winds blowing, it is indeed extremely pleasant to sit by tho fireside, 
but When’ the.dogdays come 
think of Fixg; 


and the hot blasta try our nerves, We nover 
We avoid it and Sour water ; this should not be if any subjoot 
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had In it tho particles of happinoss on misory, Tho rationale according to 
tho Sidhant? is, when a flrofly is notunted with a desito of touching fire, 
ils Boodht loses its ohangibility, and by» relationship with i¢ and dosira, 
it is made steady, when perception of happiness is realized. When a per- 
son dosires for an objpot, o relation is established botweon his desive and 
the internal organ, it loses its unsteadiness, and therefore he cognises 
folicity. Thus wo find happiness is not situated in a subject; the same 
thing may be a aouree of happiness in some and pain in others. We all 
know the function of the internal organ is never fixed, or steady, it is ever 
changing sscording to the subject which domands its attontion ; it is 
therefore sald to be subject to birth and death. But knowledge is not so. 
What is knowlodge 4 This is the subject of Vedanta, Knowledge is 
Self That is the shortest and boat answer, But it, may bg argued, know- 
lodge is only an attribute or quality of Self, through which he discovers 
nll objects. “In that ease the question is whether that knowledge is eter- 
nal or transient? If tho anawor be in the aflymative that will estoblish 
Hull and knowledge identically the samo, For Solf is otornal and not-solf 
non-otornal. Thorofore 10 say knowledge is otornal brings it in tho same 
calogory with Self You oamnot yogard knowledgo asa dislinot substance 
from Self, in that case it will bo non-otornal ; so that to apoak of knowledge 
gg otornal and yot distinot from Self, will be olearly impossible as indionting 
oxtatoneo of propertios diveotly opposed to oro another, If on the ottior 
hand it bo contended, knowledge is nobnelf, ‘“Notself’ is ingentiont, 
and dovoid of intelligonce, ag for instanco ‘a jur,’ It is non-otornal 
too, Beonuse whon a thing is non-oternal it is insontient. Therefore 
knowledge cannot be maintained with any show of reason to ba non-oternal; 
an the othor hand 1% is steal. But thors is only one substance thot le 
otemnal and gdcondlosy and that is Solf or Brahma therefore knowledgo is 
idontioal with Solf. Apart from what wo have been saying there are other 
considorations loading to the same oonolugion. For instance, a quality of 
& substance may or may nob bo progont oll along. It may pons in % 
aubsoquoit alate of dovolopmont, remain for a abort timo, thon. disoppoos, * 
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We find this notably in lowors and fruits, ‘The vich juico and swootness 
of soyernd edible vavioties of fruits ave only produced in a subsequent silage of 
devolopmont whon they are xipening. In the prior stages thoso qualities 
wore absent, as thoy will disappear when over ripe, ‘Therefore starting 
with those promises, if knowledge wove a quolity of Golf, he would be somo- 
times conscious and at othors unconscious, at lonst his quality will ho 
short-lived 4 4, transiont. But since knowlodgo is otornal in duration, 
his resemblanca with Self is complete, * 

What continues in all conditions of timo is called etornnl. Wo havo 
only three divisions of time—waking, droaming, and profound slumber, In 
all these states knowledge continues. Even in the condition of profound 
slumber the continuance of knowledgo is proved by individual exporionca 
of felicity, A person on rising from sleep oxolaims “I was slooping happily, 
I knew nothing thon,” This should nevor follow, if thoro is no notual 
perception of felicity, and the subsequent remembrance is a trot of positive 
knowledge ; for an unknown thing novor crosses the momory, ‘Tho sonsory 
organs haya no yolation with knowledge, For in that sloop, tho sonsos 
aro at perfect obeynnae ; they coaso to ony on thei functions yot thoro 
is no Absonce of knowledge, Thus thon knowledgo is oternal and as Soll 
never oxists without it, they aro thorefore one, 

° The ‘nocossity’ for knowledge is emancipation, Works and devotion 
ard quite poworloss in that way, they may lead ton better abode but they 
onnnot make a person fires from futuro re-births, Thoro aro various opi- 
vious on the subject : but from a Vedantin's view there can bo no frocdom 

‘om metempsyohosis without knowledge, so o theosophist hag nothing 
ropor for him to do. Ie is boyond tho palo of works and dovotion, 
Chey are only tho nethormost runga by which tho top of tho Inddor is to 
be reached. Good works make the mind puro, aud removo its blomishes, 
dovotion helps to make it stendy, they ave therefore only “means to tho 
tequisition of knowledge, All works ave undertaken with o distinot dosivo 
f reaping their benefits hereafter, That means ro-birth, but a thoosophist 
as no dosivo of continuing his oxistonco; ho abstaing from Karma, Uo 
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waits ouly to see his cup of fructoscont works—whioh havo already com. 
monoed to bony fruit, and hove produced his present oxistonco—drnined ; 
he is no hurry about it, he docs not wish for his death to como at onca 
ond make him _fr9o, but' patiently abides his timo, Prior to knowlodge, 
whatevor gots ho had undortaken, and what havo alveady been done 
cannot produce any moro fiuits, for they are destroyed by it. It is 
for inoulonting this grand truth thot wo find an emphatic mention in all 
treatises dealing on the Vedanta, that a wise porson has no more noed of 
works and devotion, whon he has obtained a thorough knowledge of Self ; 
os a vosult of that, he exolaims “Iam Brahma” Justas a torch is extin- 
guishod by a travollor whon ho arrives at tho door of his own house, or 
ag tho husk is thrown away after tho grains have been gathered, 

Ié will thus bo found, that knowledge and works with devotion are 
naturally opposed to each other, For which the former brings on oman 
cipation, tho latter an objective oxistencs in a better sphoro, or its 
yovorso, according to tho morit of the works and the dignity of tho objoot 
worshippod, It romains also to bo obsorved that with thoyough knowledge, 
cotions avo incompatible, Why? Beonuse Self is rogaYded by a porgon 
ongagod in works, ag an agont aud instrument, Ilo is apt to oxolaih “T 
am, doing virtuous aotions and thoir fruits must be my portion.” A wise 
porson has no such desive, ho is dovoid of virtue ond vice, happiness dnd 
misory, and ho knowa Solf is unconditioned, the Absolute, Brahma. As 
, regards davotion, a theosophist knows not any distinction of worshippor and 
the object worshipped. Ile knows ovorywhere there is the same play of 
that ono Intelligence which is nothing moro or less than Brahma. ence 
ho hag no inclination for dovotion, To look upon Self as subject to the 
bondago of futuro re-births is tho groatest of all mistakes, which knowlodge 
only dispels, And in this, thoro is nothing wniquo; for as wo have hed 
occasion to monlion, justas a snake is removed from a rope, whon itis 
fully known, so knowlodgo of Self ostablishos his ononoss with Brakma, and’ 
ho is etornal and frec, As for the destruction of tho anako, knowledgo ‘of 
tha vopo alono is onough, for tho purpose, so in vogard” to emancipation, 

. oy) 
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knowledge of Self alone is capable of bringing it about, and there is nd 
need of works and devotion, In the Shastiras, knowledge is called oman- 
cipation. It means, knowledge alone is a souroo of release, And works 
and devotion are not included in it, , 

At first sight, one is bewildored to find works, (good, of course) and 
devotion are helpless. They are helpless in cutting off the chain of conse- 
cutive re-biiths. That is in strict accordance to the Kamnaia Law which 
knows no exception, Because every action must produce a fruit; tho 
moritorious works in this way bear good fruits, which a person to enjoy 
must veincarnate in a bettor sphore ; after their consummation he is kurlod 
baok into an earthly existence, to reap what he had sown in the past. Simi- 
lly the bad works lead to » nether sphere. Works and devotion aro 
amply means to knowledge. If it be anid, no theosophist in that case, can 
ever succeed in attaining emancipation, Prior to his knowledge ho had 
boon engaged in devotion and good works, and they must necessarily aub- 
jeot him to ve-births, The reply is, thore is no need for that; save and 
beyond the § fiuctescent works’ which have commenced to bear fruit, and 
whioh terminate with the present life of the individual, knowledge is capa. 
ble of extinguishing the soods of past karma which ave to fruotify hoxonttor, 
The natural acts of onting and sleeping, and satisfying tho natural calls 
are a matter of habit, they cause him no injury. Beonuse thore ig an 
absence of desire in him, In other words, he is never desirous of onting 
this or that, or discarding another, makes no choice of his bed. It would 
thus appear that desire plays no insignificant part oithor in our present or 
in determining tho future life. But opinions are divided, and the ronder will 
find the argumonts for and against, in tho usual placo. In connection with 
this subjeot, 1t is worth mentioning, thero are two extreme viows advocated 
by their .espective pai tisans, oz, :—Restraint and Tmmunity from roatraint, 
The learned author of the Panchadast upholds tho first, as there are others 
“of equal authority maintaining the latter viow, 

In the Brihadaranyakopanishad wo find it mentioned, a theosophtat 
liberstod In life is absolved fiom works good and bad, unsoiled by sinful 
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works, uninjured by “what ho has done and left undone. Anondagisi 
says i The theosophist so long as ho livos may do good and ovil ag ho 
chooses and incur no stain, such is tho officionoy of knowledge. Tho com. 
montator of the Vedaniasara Neisinhe Sornevati voviows ‘it in tho 
following words ;—Somo one may say, it will follow from this that the 
thoosophist is at liborty to aot as he chooses, that ho can aot as ho likes, 
cannot be donied in tho prosenco of texts of Revelation, traditionary texts 
and argumonts like these ‘not by matricide, not by paricide.’ ‘Io that 
does not identify not-self with self, whose innor faculty is unsullicd,—he, 
though ho slay these people, neither slays them, nov is slain,’ He that 
knows the truth is sullied neithor by good actions nor by ovil actions,’.,.... 
Tu angwor to all this wo reply; True, but as these texts avo only oulogistic 
of the theosephist; it is not intended that ho should thus act.” Thus thon, 
we find the supporters of Immunity from restraint basing thoiy authority 
on the Vedas and Upanishads advoonto Vathestacharana, forgetting tho 
impossibility of such froodom of action in a person who has acquired tho 
supromo wisdom. ° 

Troquent montion has boon mado of Illusion, and it requiros a pasa 
ing notice hofore wo close, ‘Lhe source of an illusion is ignorance, A: trite 
oxamplo is to mistake a ropo for a snake, But it may bo asked, how is it 
produced, ‘Thore aro sovorel ways to account for il For instanos, a 
Natyayika would say a person must have the impression of a snake scon ‘in 
a provions poriod of timo, and a defect in his sight. Given thoso two con- 
ditions and the snake illusion is suvo to follow, In othor words, when a 
porson hag seon @ veal snalo in tho past, its impression comaing over aflor- 
words, it may be roused by the stimulus of an objoot rosombling it, or by 
tho fovoe of words adequately ropresonting it, so that in tho dark whon ho 
comos aovoss a bit of string, that stimulates tho dormant impression of a 
snake seon in the distant past and ho fancics he has a annko in font of 
him, whioh ho avoids oithor by running away, or avoiding it anyhow ; on 
ho may havo dofective vision and that also brings it about, But on tho otlior 
hand, it cannot bo urged that a person whoso sight is gootl, is not lidblo to 
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bo the subjoot of a similar illusion ; therefore thia view is not 0 correst one, 
‘The Vedantin accounts for it in quito » differont way. Ilis mothod is 
called. Tho indesoribablo”” In tho visiblo perseption of an object, the 
internal otgan plays an important part. When ‘a substance is soon, its 
cognition tales place by the internal organ establishing a connection with 
the object through the sonso of vision ; thon it assumes the shapo of the 
object to be cognized, drives away tho ignorance resting on it, And ot tho 
same time illuminates or cognizes it, “ The stook illustration of this 
is that of water flowing from a well or tank by means of a narrow open 
channel, emptying itself into the square beds with raised edges into whioh a 
field is sometimes divided, for the purpose of irrigation, and assiiming tho 
shape of those beds, ‘The illuminated intornal organ is tho wator, and tho 
operation is called an evolution or modification of that organ.” In tho 
éase of an illusion when a rope is mistaken for a snake, the function of the 
internal organ projeoted by the eyes, establishos a connection, with it, 
but the obstacles or defoots as they aro onlled (darkness otc.) do not des 
termine the modification of that organ, 98 to mako it assume tho shapo of 
tho rope, consequently its envelopment of ignorance coutinuos to bo prosont. 
No srmke is astually crontod in it, for if it woro so, ® light brought to 
discover what the thing lying in front is, discovers no more snake, but only 
8 bat of string ; this should not bo ; therefore wo find, knowledgo of a rope is 
art obstacle to the oxistence of a snake: so long as wo do not know it to ba 
60, the snake created or superimposed on it, by tho force of ignoranco, exists 
to all intents and purposes (relatively though) to the individual subject to 
that (illusion, Thon again, it cannot be said, uo snake exists in the 

ope, for on appealing to individual exporience, it will bo found, thet in all 
such inslances mon have been known to behave exactly as thoy would, if 
they had a veal snake before them, Since therefore you cannot particnlarize 

one way or the other, “ Snake is or is not oxistont” it iw culled « indos- 

‘ovibable, It is a modification of ignorance, or bottor still, its changed 

condition, 'Thove are two causes at work for its production and discovery, 

Tts foumal onuse & the particle of oxteinal ignovance situated on the rope 
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whioh transforms it into a snake, whilo tho particle of ignoranoo situated on 
Intelligence discovers it in that changod condition, 

@ho othor doctrines of illusion nocd not dolain us, os tho reador will 
find them amply mentioned and arguod with all tho rosources of our 
author's vast orudition, Illusion and knowledgo aro opposad to each other. 
Iugion is @ modification of the dark quality of Ignorance, while knowlodgo 
is a modifidation of its good quality, which is light itself, Thore can bo 
no illusion after knowledge has once arison. 

The student of Self-knowledge is to mould his internal organ into 
the modification of Brahma, Now, modification signifies assuming the 
shape of in object. In tho caso of formloss Brahma, how om thought bo 
moulded after it, This is a question that is casily mot, What is meant, 
implies no contradiction ; you are constantly to dwell upon non-duality of 
Self and Brakma, and when that has beon firmly fixed in your mind, by 
roponted practice, you aro indissolutely one with the subjoct of your 
thought, tn this way, “Iam Brahma” is the some of knowlodge and 
height of folicity, When that has been fully renlized, thovo is no moro 
any hankoring left aftor matorial comforts ; pleasure and pain, hungoy and 
thivst, heat and cold,—nay the most advorse circumstances will fail to un- 
yulllo tho calm equanimity ofa {hoo radiant with bentifio light, Various 
wo the moans of arriving at this knowledge. Tho usual moans ‘ Disori- 
nation,’ ‘Indifference’ eto, only pave tho way to it; constant study, hoor 
ing the precepts of a Guru versed in Bratma Jnana, considoration and 
profound contemplation aro the chief frotors, Yoga is a sort of Solf-training 
tha holps to make tho mind unwavoring and stondy, and londs to tho 
somo goal finally, All our Shastras, how muchsoover thoy may diffor 
in theory, avo ontively of ono agoord so far ns ALnidd is concorned ; thoir 
procosses may differ, but tho fnality is overywhero the same, In this way, 
that ataunelr advocate of Materialism, Kapila, secs no nevesaity of dis- 
carding final disonthrallment from congooutive re-birlhs. With him, Pra 
ditt Sakhyatkar is suprome knowledge. ‘The ordinary doseription of know- 
lodge auswora not tho sengo in which wo have usedit, Ans ignorant 
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person is called one who has  vonooit for his body ; one may bo a man of 
vast reading, yot so long as ho mistakes Solf with this or that, his physical 
body ot the gongory organs, he -must como under tho category of tho 
ignorant. Because he can no more be freed till his mistake or illusion is 
cleared away, Thug we find the ignorant and ,the wise aro the respootive 
seats of bondage and emancipation ; for the first is marked with desire, whilo 
the last is perfectly indifforont, Tho potency of deairo ove shakes 
man of firm intellect, and whatever indifforonce he may have, is put to 
an extrome strotch, so that he has always to koop a thorough watch, to 
mount guard on the doorway of his antakaran, Tis dosixvo may unruflle 
him momentavily, but the firm knowledge which he has acquired tan nover 
bring back the porception of reality in what ho has onco digcovored to bo 
unreal, Hoe knows phenomona are unreal, material comforts oqually so ; 
unlike dull person; when ho‘shows an indifforonce for worldly goods, at 
best, it is but an invisible knowledgo of their unreality and not visible 
perception ; or it may have boon brought about by the presonce of defects, 
do that, no sooner the dofect is removed he is aftor thom again, bont move for 
the accumulation of vichos, But the indifferonce of tho wise is enused by tho 
visiblo porception of unreality, and if over ho shows any truo regard for thom, 
that unreality is removed for the timo boing, but it oannot continue ovox 
afterwards. Just as a anako is romoved, whon the ropo is discovorod, and 
thogo is not a possibility of its boing mistaken again. Thus thon, as a wiso 
man nover becomes a subject of illusion aftor he has once discovorod it, 
his indifferonce is therefore onlled firm. Whoreas in tho ignorant, his 
indifference is apt to come and go, hence it is said to be produocd by tho 
presence of defects. Thnt is to say, just as a person aftor coitus feoly an 
aversion for a foméle and is oxtromoly indifferent to hor, ao in 
woalth and riches thore are dofects too, which produce indifference for tho time 
being, till a person is xe-agitated with a desire of acquisition, “Tho ignorant 
look upon their self as a mine of affliction, whilo o thoosophist looks npon 
him as one with Brahma whose gole ossence is joy. But for such knowlodga 
to arise, there ara-severel grades, Ionco it is anid to bo ordinary and 
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partioulay, Now the particular yarloty comes aftor ordinary knowlodgo, 
by means of what aro called Indiontions, In comprehending tho trangcon- 
dontal phrases "That art Thou,” and thoir like, the meaning can only bo 
oloared by Indication of ‘abandoning » part of the monning ; for instance 
¢ That! rofors to Brahma and ‘Chow’ Jiva. Tho proposition is to prove their 
idontity. But thoro is o conflicting clomont in thelr composition, for both 
aro Intolligenco, yot ono is marked with visibility, and tho othor with 
invisibility, thorofore by doloting thom from both sides of tho equation, wo 
have Intelligence equal to Intelligonce, 

Tho roador will constantly meot with tha words Tntolligenco and Con- 
sciousness, Self and not-self, Being and non-being., They require a passing 
noties, From a Vedantin’s standpoint, thore is ono Intolligence pervading 
everywhore ; no mattor a thing may be insontiont,—a bit of stono for ins- 
tanoo, yet it is provaded by it, and that is Brakma; our noxt word is 
only another namo for it Modorn scionco traces in all substances tho 
prosonce of a subtle force callod Odyle, Tt was first discovored by Ricohen- 
bach, who wrote a trontise on tho subjoot bus only to bo laughod at, Tn his 
oxporimonta, very carefully conducted and including large body of motals 
motalloids and olhor substances, ho had found tho presonco of maguotism 
aufficiont to influonco o sonsitive, It is ovorywhore prosont. Wo hava 
theroforo suMoiont grounds based on sdionce to connect intolligenco avith 
bodies, appearing to all intents aud purposes a mags of ingontionoy,’ 
Solf and Aéma ave synonymous, thoy rofor to tho principle of individuality 
tho porooption of “TI am I’ Wo is ‘ oxistonco,’ ‘intelligonco’ and 
‘bliss.’ What is uncreated and aternal is called ‘being’ or ‘oxigtones.’ Not- 
solf includos all othor objcots—in short phonomona; whilo self isnoumone, 
‘Non-boing’ is tho opposito of ‘boing’ Tt signifies unreality. What is not 
etornal is callod unreal. Therefore as tho world wo live in, with its contonta, 
avo liable to destruction, they aro unroal, while self alone is ron. 

Dostiuction of the world is callod ‘pralay’ as Mahapralay moans total 

‘dostruction, But in roforence to it, opinfons aro divided, The gonoral 
beliof is that no such total destruction over lappome, and wo have 
Sankhyakar's provost against i, 
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It was not intended that the whole ground covored by the accompany: 


ing work should figure in this preliminary notice. Woe had touched on the 


main fentures of the Vedantic Doctrine to impart an idon of its philosophy 
and help the reader to form correct notions of the téchnioal torms, with which 
every philosophy worth the namo must necessarily abound ; and in this, we 
believe, we have done our bost to succeed, It cannot bo too often repeated 
that the subjeot is as vast as it is important, and requires 0 pationt study, 
There is much to profit by, and a great deal more, To sucoced in mastor- 
ing it, will depend a great deal on the personal ondenyour and the amount 
of labour and time spont, 

And in thus binging to a close, wo cannot but acknowledgo with 
thanks the valuable assistance reocived from Babu TIocoralal Dhole of 
Caloutta, for the labour devoted in correcting tho proofs os they wero 
passing through the press nnd oxpediting its publication, Labour of 
a anxious professional worl loaves little inclination for continued literary 
effort and that will account for any shortcomings, so far og its English 
version is concerned. Wo had aimed at correctness more than boauty 
of diction, and have followed tho text closely and frithfully, 


VICHAR SAGAR, 


ON TIE ASCERTAINMENT OF REALITY AND 
TIE IIAPPINESS IT YIELDS, 


INTRODUCTORY STANZA, 


I am* that puro and infinite Self, who is bliss, cternal, manifested, all- 
porvading, and the substratum of all that has name and form 
Whom the intellect cannot discern but who discerns it,—imperishable, 
without a beginning—Tlari, Vishnu, Mahesh, Sun, Moon, Varun, 
Yam, Force, Dhanosh, Ganesh—-an object of meditation for devout 
sages everywhere, who is all kindnoss and consciousness, “ Tis asso. 
cialo am I,” thus lo consider Tlim (as an associate) is illusion or 
false knowledge, Who knows not him, confounds tho objective world 





cnr 


* To ono acquainted with the modo of worship which a non-dilalis¢ 
adopts, tho introductory stanza needs no explanation, But it is other 
wisa with the generality of :oaders, who may conoludo it on hoight 
of importinonce thus to raise one’s own Self to tho dignity of tho Supreme 
Brauma, the Absolute and Unknowablo of Wostorn Pantheists, ax the 
author evidently dooa in tho opening lino, On this subject tho 
Panphadasi (Book IX, Vorso 73.) anys, “Self indicated by tho signs of 
bliss, sontiency co. is the Impartito BupromeSolf, I am that Soll? in 
this way is ho to bq worshipped.” But then Brauwa ig an impergonality, 
actionloss, without any attributes, yot to differontinte It by tho indi- 
cations of felicily, intelligonco &o., may appear puzzling and incon 
aistont, inasmuch os it virtually amounta to an admission of poisonaliiy 
in impersonality, Wo find it distinctly laid down in all Pedéniio works 
that this is noither inconsistent nor neuthouilative, “Th tho Shaviraka 
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for something real, in the same way as a snake is created in a chord ; 
but who looks the world as poisonous as a snako isa real knawer 
of Self—and such Self is to be recognized as actionless, pure and 
beautiful, To Him I offer my salutation, 


(Obs,)—What is eternal, blisa, Self-manifested, all-pervading 
and substrate of name and form. : 
Whom intellect cannot discern, but who discerns it. 
Tam that pure Self and infinite, 

(This is its paraphrase,] 

The purport is to establish non-duality, that is to say the Indi- 
vidual Spirit or Atmd is non-differont from the Univeradl Spirit, 
PARABRAHMA—tho Absolute, after the manner of tho transeon- 
dental Vedie phrase “That art Thou” or “I am Bramata” &, But 
that Suprome Self or Brahma has peculiar chartorising traits—his pre- 
dicate—which ave being sot forth as follows :—Ho is joy, self-manifest- 
_64, all-porvading and substrate of all that has namo and form, Moreovor 
intellect cannot discern him, but he discerns it, That is to say, the 
function of a word’s strength cannot influence the individual's intellect 
in such a manner as to help the cognition or porcoption of Brahma, 
but he can only be perccived by tho indications of a word acting 
upon the function of the intornal organ, A person whoso intolloct 
is fpulty and impure, cannot perceivo him, but one whoso intellect is 
pure and faultless discovers him, It is to bo understood from this 
interpretation, thal a person pure in intellect knows the Brahma 
not by the pervasion of the result, but by tho porvasion of tho 











Sutras (Ohap, ITI. Book IT, Vorso 11 and 83) Vyns oxpounds Brammta in 
the concluding portion of his chapter in that way, As a Pantheist, tho 
author is at perfect liberty, with right and consistoncy in his sido, to 
put his Brana in Hari, Vishnu, Mohosh, in shoré anywhoro and ovory- 
whers. For Brahma is hore a first Principlo nnd not a Porsonal God yas 
such it is everywhere prosont, and at all times; evyon the monnoxt tadpole 
that thrives in the smallest accumulation of water collected in a rond- 
aide ditch hos its § Panapranma equally with tho mightiost emporor that 
ruleg the mightiest nation on the surface of the carth, 
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modification of the internal organ, and as the light of a lamp discovers 
another object, tho modification of the intornal organ has nob a 
similar power of discovering the Brahma; but like a covered object 
discovered by breaking -the cover which conceals it, so by removing the 
ignoranco which rests on Brahma, It is discovored for its self-lumino- 
sity and thorefore Brakma stands in no need of the intelloct, Te is 
the discoyorer of all objects, conscquently Ho is said to bo not ao 
subject of discovery for the intellect, though He discerns it. 

In this manner is established his sclf-luminosity.* Moreover 
Brahma is pure and infinite. These aro the indications of differen- 
tiation, That is Lo say, if Brahma were only bliss, then it would be 
mistakor for matorial happiness, or with the property of felicily which 
a Naiydyika attributes to Sclf To provont such misconception, 


c 











* Tt is necdless to say the Commentator leaves the mattor quite wnex+ 
plained, By introducing a loarned motaphysical interprotation to a plain 
pieco of postry he missos his way and is bewildered himself, But it neods 
clonving up honee wo subjoin our intorprotation as oxplained in the 
Veduntasara —" Mor whilst the nood of the pervasion by tho modification 
of tho Intornal organ is admitted, [for tho cognition of tho voilod Bradme, 
ag of othor unknown object] tho neod of its pervading the result vd, tho 
unveiled Brahma is donlod, As it has beon said “Tor tho removal of 
tho Ignorance [rosting] on Braiaa, its porvasion by tho modifloation 
of the intornal organ is requisite ; but tho authors of tho Shastras dtny 
that [in His cago] thero is nood of its porvading tho result.” Por, “As Brahma 
is solf-luminous, tho light [necessary for illuminating the jar &o,,] is not em- 
ployod [in [is caso]. As Ifo iy sclf-luminous, no sooner has his envolop- 
ing darknoss of Lgnorance heen romoved by tho internal organ, IIo is re- 
vealed, and the reflection of intelligonce on the internal organ required 
for disgovering all inanimate objoots é&o., is hot noeded in {Lis caso, Tt 
may bo asked what is tho novegsily of creating such a subllo distinction? 
The reply is, Zrahma is rogarded noithor ax an object of cognition, nor n 
subjovt. Aovording lo tho Vspawra, cognition fallows only when tho intollect 
ov its voflogtod intolligonco assumes tho shape of tho objoct, (jar co.) it 
sooke to cogniso through the sight and othor sonsory organs. If Braknés 
wore a subject or object of cognition, a rolation will be orestod and relation 
alyays implios dualism, ILenoe Brats is knowledge inthe abstrabt, 


. 
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the blissfulness of Brame is said to be elornal. Material happiness 
is non-eternal and the attribution of felicity to self is also non-otor- 
nal according to the Naiydyikas, If BRatta wore only cternal thon ag 
ether, time ive, are also rogarded in Nydya to be eternal, consoqtiontly 
there will be « pervasion of mistake, that is to say, Brahma would 
in that case be mistaken with ethor, time and tho rest. Honee 
with the eternal Brahma the indication of solf-luminosity: is added, 
because though ether is said to be otcrnal, yet its luminosity is not 
admitted in yaya, on the other hand, it is said to bo insen- 
tient, Thus then, coupling luminosity and blissfulness as indications of 
Brahma with Its clornal nature, all sources of fallacy and miscon- 
ception ave removed, For tho luminosily of the Sun, and the 
Juminosity of intelligence—a proporty of self—can lay no claim of 
identity with Brahma as they are transient ond non-clornal— 
[because the supporters of the transiont theory of intelligence, say 
all acts of consciousness follow like a continuous ciront of wator, 
in which a second conception succeeds a prior ono, and se on;] while 
Brahma is pervasion, The sun is luminous but that luminosity is 
finite and not all-pervading, A Naiydyika doos not admit the porva- 
sion of Self, but looks upon him as finite. In the samo way, the 
transient intelligence or consicousness is also rogardod as finite 
and not all-pervading. Therefore Brahma has been desoribed as solf- 
luminous and all-porvading. 

Tf you say Brahma is only all-porvading, then as thor (aka) 
or space, time, quartors &e., are similarly regarded in Nydyc, and 
as the different other schools (Prabhakar, Sunkhyu &e.,) pub a similar 
construction on the proportics of Golf, Prakriti &., thore is a likeli- 
hood of Brakma being mistaken with all and evory ono of them, honee 
to do away with such a misconception, Brakma's porvasion is coupled 
with ‘substrate’ That is to say, Ibis nob only porvasion but substrate 
of every thing that oxists, [For name and form avo indications of 
creation.] 

. Now, ether and tho rest are pervasive, but they aro not the 
* sybstiate of namo and form, similarly a Vaiyaytha and Prabhaker 
regard Self (Aémd) to be pervasive, but they do nob admit him to 
be tho substinte of namo and form; Kapila lool upon his Prakriti 
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in a similar light of pervasion, but nob as the substrate of all 
things thal have name and form. Thus then Its difference is clearly 
established by the indications sol forth in the above manner, aud : 
thore is no chanco for # mistake or misconception, 

Simply to rogard Brahma as tho substiale of name and form is 
open to misconcoption, inasmuch as the illusion of a snake in a chord 
produces hoth name and form, which axo perfectly unreal, hanco ta 
prevent such a fallacy, it is said to bo undiscernible by tho intellect 
but is the discoverer of that intellect 4¢, seléluminous, Now coupling 
it with this ono predicate (solf-luminous), perccludos all sources of 
mislake with other substances (scl up by the other sects) from the 
indications of Brahma. Morcover according 40 tho Veddnta, in the 
illusory creation or superimposition of a snako in a chord, tho 
substrate of the snake’s name and form is said to be tho intelligence 
associated with the rope and not tho rope itself; and that only ordinary 
(oy gross) perception of the snako is produced for the time boing, 
to be removed aftor tho discovery of mistake, Yet evon hore, the 
instance docs not clearly apply, because for the prosonco of that, 
ono prodicate alroady indicated, with tho othor indications of Bralina 
‘undiscernible by the intellect’ &, 

If Brahma wore only admitied to be solf-luminous, then as there 
aro worshippors who rogard thoir object of worship as Solf (Aémd) 
in tho samo light, thero is consequently a mistake of Brahma with 
soli* To provent it, Brahma is said to bo pure, Now thoso 
worshippors rogard Solf to bo solf-luminous, but thon he has 
tho impuritios of Ignorance (Avidya) prosent in him, ‘Thus thon 








* To o non-dunlist who regards Bramsa and Self to bo non-dilforent, 
what is moro propor than that mistake (as it is called hero) to bo con- 
firmed, It is tho dictum of tho Vedanta, Upanishads and forms tho 
subject of tho present trontisc, But tho doctrine of non-duality ie in 
tho opposite, direction, Solf is mistaken with Brana and takon for 
such, so thal no soparate cognition of Solf remains. ‘This is moant, 
Nothing was further from tho author's mind than to inlroduga’ a 
contradiction in tho opening paysngo of his work, Ie has takon’ paine to 
establish non-duatiby and yot to introduce duality ig abstird, : 
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by connecting tho self-luminosity of Brahma with purity, the 
apparent contradiction is cleared, If it be affirmed that Brahma 
is pure only, then a source of fallacy crops up, or according to 
Kapila, Aimd is rogarded as puro, “hence Brahma will be mistaken 
with Self, To preclude it, Brahmo hag another indication and that is 
infinite, Now the author of the Sankhya Philosophy docs not take 
Self to be infinite, hence this distinction is enough for the purpose 
of distinguishing Brakma from Self Time, placo, &., aro all consider- 
ed as indestructible in the Sankhya system, but all material substances 
dependent on them are prone to destruction, hence they are not 
infinite, But Brahma is infinite to the best senso of the torm, 
It depends not on time, place &,, hence indestructible. . 

Though for the purpose of removing all unnatural inforencos 
it may be remarked that the connection of two such prodicates as 
joy, eternal &c,, is cnough, the introduction of several predicates hag 
been used to help an enquirer of truth, to know Brana by Its 
soveral indications from different standpoints, And, I am that 
BrauMa which has all those predicates, This is tho purport of 
the stanza, ’ 

Bub it may be alledged, thal in tho introduction, the usual valo- 
dictory address ought to be made oithor to Vishnu, Siva, or the other 
Devas, and to throw them into the shade and introduco Self in 
this mannor is impropor. That imputation is cleared in the follow. 
ing*vexse. 


“Trom Vishnu, Mahesh, it is an infinite succession 
To Law [nature] Sun, Moon, Varuna, Yama, Sakti, 
Dhanos and Ganes,” 


Like never ending sca, with its continuous train of waves, 
Vishnu, Mahes and the rest are all a continued succossion of Dovar, 
indicated by tho waves of the sca, and infinite too, and thoy aro cach 
and all’ of thom equally identical with mysclf, Thus then in praising 
Self they have all been duly praised, and the impropristy of praising 
Solf is removed, 

‘But ‘it moy be said that Vishnu and Siva can properly bo looked 
upon as Tsware’s waves, and not of yours or your self, honco it ia 


a 
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necessary that the work stust open with a praise of Iswara; as by 
watering the roots of a tfee, its trunk and leavos are all 
satiated, so by praising Iswara alone, oll Devas ave praised ; and by 
praising your individual Sclf, no praising of Lhe Devas can follow. 
‘But there is no such apprehension, a3 will appear in the sequel, 
immediately, 


«That kind [God} who is omniscient, 
An object of contemplation for the wise, 
Whom to connect with an associate is false knowledge,” 


That kind Zewara is contemplated by all devout sages and his 
associate of Afwya is as unreal as a snake in a chord, or a city 
created in a dream, so that by seeking to praise him if Self be duly 
praised it applies to him, for to contrive his differonce is only 
imaginary, 

But that Iswara rosemblos the pure Brahma, and as you cannot 
claim on identity with It, consequontly it is proper that the Imperso- 
nal BRAM. (without attributes) bo duly mentioned in the introduce 
ty stanza, and by speaking well of It, all will bo equally praised, 
That cannot follow from praising yourself, But it is otherwiso, 


Without Its knowledge the world appears real. 

But like the knowledge of a rope removing the snake, 
Tts knowledge reducns tho world to nothing, ; 
Aud Self is idontica} with It. 


As ignoranco ofa rope produces a snako on it, which is removed 
when all the parts of that rope are fully known, so «full knowledge 
of Brawsa reduces the objective world into its normal condition 
of unreality, [and there is no more any hankering left cither for 
the world or its goods, and a man is so to speak, on the road to eman- 
cipation] and J am that Pure Bramaa. And there is no differonea 
whatever potwoen them, when regarded in the light ofa part and 
whole, modified and modifier, or worshippor and worshipped, And* 
in the absence of that difference, there is likewise a want of thé other 
subservient conditions or rolations viz, of cause, and lumitiosity ; 
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container, and contuined ; consequently any self is proved ta be with- 
out them, so that by praising Sclf, Bramara 1s duly praiacd. 

Now there is yet another difficulty :—You belong to the acet of 
Dadupwntis who are worshippers of Rantchandra and as such, it 
is very proper, that you should invoke a blessing from your guardian 
Deity, by duly propitiating him ‘with the nocessary praiso or valedic. 
tion, Fora satisfactory solution of this point the concluding lines 
of the yerse* say :— 


“One must wants good perception and have good deeds 
to worship Ram without motive, 
Tam that Ram and him I offer my reyorence,” 


Thab Ram, who is only to be worshipped by good deeds por- 
formed without a motive of reward oither here or horeafter, (whon 
only can a person have hig porcoption cleared in a mannor, as 
to perceive him) is non-differenb from myself, hence in the absence 
of an object of worship or of devotion, to whom am I to offer my 
reverence ? that is why I pay my respects to no one, Or it means :— 
A person who for a clear porcoption of the Supremo Brana hag 
served Ram with good actions without any aim of being benefitod, 
and whose self is non-different from PanapramMa, has no othor object 
for his reverence, as all are included in his Solf, who is tho abid- 
ing intelligenco; and in the ahsenco of such another object different 
from Salf, no proper worship can be tended to it, 


(1 Sat anaeneeat pp shtthnenfinensincninenaesnrepratennpyyetemihins ni tigemnerateonnrvne 


** Fifth couplet, + This word is neuter, 
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REMARKS PREFATORY, 


Tho Sutras, their Commentaries, and other works in Sanscrit, 
There are many and several ; 

Yet Ispeak in vernacular 

Por them, who aro dull in intellect. 


Though tho Sanserit is replete with the Vedanta, Sidhanta and 
similar other works, yet the present one cannot bo termed futile, 
inasmuch as, persons of dull intellect will fail to profit by the 
instruction imparted in tho learned language, whilo no auch appre. 
hension needs bo ontortained with regard to “ Vioman Sagar,” as 
it is written in the vernacular, which mon of ordinary calibro shall 
bo able to comprehend. Hence for them it is usoful, 


By poets many works have been written in vernacular, 
Well known are they in the world. 

But without soeing the Vichar Sagar 

Doubts cannot bo dispelled, 


a 

And, so far as language is concerned, there may be many other 
works lilo it, but nono of them can remove the doubts concerning the 
Roality—Self—which tho “ Vicar Sagar” alone is capable of doing, 
For, sovoral of the authors have written thoir works after hearing, 
and are therefore full of errors; besides, in some placos, they impart 
instruction in direct antagonism to tho sacred writings, owing to thoir 
author's inability to comprehond their roal signification, as for instanea 
the work known as Punchbhabha. Then again, there are othors, 
who havo written with a partial knowledge of tho sareed writings 
such as Abra Bodh. Uenee they are quite incompetont to olear 
away the doubts in regard to the (Atmd) Spirit or seventh prin 
ciple in man, Whilo thero aro others, who havo not thoroughly 
adopted the method of the Vedanta. reine the present work 
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is complete in itself, it follows the Vedanta text clogoly, and is no- 
where opposed to it. It deals particularly on subjects that help 
knowledge of Self, hence ib is unlike the rest in the vernacular 
(bhakha), but superior to them all. . 


VICHAR SAGAR, vat 


SECTION I. 


{Trrus having the Vedanta doctrine for its subject, tho present 
work is moved by similar considerations, Without them, a seeker 
of knowledge will have no inclination for the work, honce I proceod 
to consider them, These are:—~ 

LE The qualified person or fit voasel (adhihani.) 

II. The relation (sewmbandha.) 

III, The subject (vishaya.) 

IV. The necessity to dispel ignorance concerning the non-duality 
to be demonstrated, and to acquire the blissfulness of 
Brahma (prayojana.) 

There are threo defects in all subjects of tho ‘internal organ? 
(Antakavana) namely mal, vikshepa, and avarna, Abstaining 
the mind from works done with a desivo of roward, will oleanso it 
of all impuritios (maz). 

‘Dovotional exercises’ (xpashand) will romove misapprohension 
(vilshepa) ; and knowledgo, concoalment or wanb of apprehon- 
sion (avarne.) . 


One froo from impurity and misapprehension, 
But only ignorant, 

Who is possessod of all tho means, 

Ts called, a person qualified (in intellect), 


J, The ‘qualifiod individual’ is a person, who by the performing 
of actions without a motive of reward, and devotional -exor- 
cises, have got rid ofall impurities, (mat) and misapprehonsion, 
(vikshepa) and who is subject of one ignorance call it 
(avarna) concealment or want of apprehension, and ondowed 
with the four means of knowledge, 

The ‘feur means’ (sadhana) aro 
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(L) Discrimination between things eternal and non-otorual, ie, 
transient (vuelta). 

(2) Indifference to the enjoyment of reward i in this life or the 
next, (Vyrag), 

(3.) Possession of quiescence, self-res raint, faith, concentration, 
abstinence, and endurance ; (khat sampati) and ; 

(4) Desire for emancipation, 

(4) Discrimination between eternal and non-eternal is to know 
Self to be eternal, imporishable, and actionless, and is the only subs- 
tance of his kind, while the objective world is non-eternal and perish- 
able ; that is to say, antagonistic in nature to Self’ It is the basis of 
the other ‘means ;’ for ‘indifference’ and the rest are produced from it, 
(without it, they are absent,) hence it is the source or cause of the 
other ‘means’ fiom ‘indifference’ to ‘emancipation.’ 

A sage acquainted with the drift of the Vedas, calls him ‘indiffer- 
ent? who bent on the attainment of a Brau, discards all othor 
things for thoy prevent his wish being realized. 

(2.) Indifference to the enjoyment of reward in this life ov the 
next, This consists in an utter disregard for enjoyments oithor in 
this life or the next, For as shown in the Vedas they are the 
products of actions, and actions are non-eternal, henco such onjoyments, 
be it nectar or tho blissful abode of heaven, must necossarily bo of 
short duration, [and with their cessation or destruction, the indivi- 
dual will be hurled to re-births), all wiso men therefore discard them. 

(3.) Quiescence, Self-restraint and the four other substances are—~ 

(a) Quiescence, (sama.) 

(b) Self-regtraint, (deme) 

(c.) Faith, (sradha,) 

(d.) Concentration of thought, (semadhana.) 

(e) Abstinence, (uparcétt) and; 

(f£) Endurance, (titiksha.) 

[They are now being defined] :— 

, (&) Quiescence or passivity (sama) is to keep thownind aloof 
from subjects which stand in the way of attaining knowledge of 
Self; one possessed of it ig called tranquil, 

(b.) Self-restraint (dwma) consists in the restraining of the 
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external organs of senso, and a person who has so subdued his senses 
ig justly called an intellectual hero, 

(a) Faith (sradha) is to bolieve the uttcrances of tho Vodas 
and one's Spiritual preceptor, 

(a) Concentration of thought (samadhana) is tho destruction 
of all mer.tal objects; [they distract tho mind aud hence prevent an 
individual from concentrating his mind, already subjugated and 
turned asyay from sensuous objects, on Self.) 

(¢) Abstinence (wparaci) is to abstain from all works after 
having been possessed of the four means of Self-knowledge ; to look 
upon all sorts of enjoyments as poison, [or to abandon, the prescribed 
acts in the manner Jaid down in the Shastras by turning into an 
ascotic,] 

(f) Tndurance (¢itiksha) is to bear the extremos of heat and 
cold, hunger and thirst, (pleasure and pain &.,) with equanimity. 

‘These six ‘substances’ constitnte one of the means, and are not 
reckoned so many, by a person possessed of discrimination, 

The acquisition of ‘quiescence’ and the rost, called the six subs- 
tances, is looked upon as ono of the four means of practice to atlain 
deliverance; and nat agso many distinct or now, and 4 “person, 
possossing thom is callod ono fall of ‘discrimination, for they help 
to produce discrimination, whereby an individual is enabled to 
distinguish the oternal from the non-etornal. , 

(4.) ‘Emancipation is to attain Brana, and to destroy bondage, 
(what subjects a man to continued re-births is called bondage) ; one 
desirous of release is a prince of sages, The attainment of BRAnMA 
and destruction of evil are indications of emancipation or deliverance 
and to wish for them is known by the term ‘desiro of releaso, 
(moomooksha)—this word and emancipation are synonymous, 

These are the four means of practice for acquiring self-knowledge. 
With the three, (a) hoaring, (sravanc) (b) consideration, (manana) 
(c) profound contemplation (nididhyasana); and the ascertaining 
of tho rea] signification of ‘hal’ (fat) and ‘Thou’ (Zwamj [in the 
transcendontal pharse Thab art Thou] they aro altogether cight 
innumborn That is to say, ‘discrimination’ and the three others 
together with ‘hearing,’ ‘consideration, ‘profound contemplation, 
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and the ascertainment of the veal indication of “That? and ‘Thou’ 
{non-duality], constitute the eight means for acquiring knowledge 
of Self ; 

Those eight are the ‘internal,’ while sacrifice and other offerings 
are the ‘external’ means. One engaged in the practice of the 
‘internal,’ parts company with the ‘external.’ 

The eight means already mentioned commencing with ‘discri- 
mination’ and ending in the ascertainment of the real signification 
of ‘That’ and ‘Thow are called internal, while sacrifice and other 
similar works (yaga) are the external ‘means’ of acquiring knowledgo 
[of Self] ; of these the last are to be avoided, and the former alona to 
be practised by a seeker of truth. They ave called ‘internal’ because 
from ‘hearing,’ or ‘knowing them,’ apparont or ‘visible results,’ 
(pratauksha), ave produced. Discrimination and the other throe, are 
subservient to that ‘hearing,’ inasmuch as a dull person without 
them cannot ascertain the drift of the sacred writings from ‘hearing’ 
them; and in the same way, ‘hearing’ ‘consideration’ and ‘profound 
contemplation’ are subservient to knowledge [of Self], for one cawnob 
have any knowledge without them, In like manner, withoub tho 
ascertainment of the real indication of the words ‘That? and ‘Thou’ 
the knowledge of non-dualiuy [the individual and uwnivorsal Spirits 
are one) cannot arise. Thus is determined tho subsorviency of thd 
four means ‘discrimination,’ indifference Q&c,, to ‘hearing’ and tho 
subserviency of ‘hearing’ ‘consideration’ and ‘contemplation’ to 
knowledge, heuce they are called the aight ‘internal means,’ 

The ‘external means’ do not yield visiblo results, but clear tho 
mind of all ill wishes by hearing or practicising them, as for instanco, 
the sacrificial offerings and similar other works, 

{As a vole} they are the ordinary practices of our™daily concern 
in life, and hence worldly, and it is quite possible that a person 
engaged in their performance with a motive of reward, becomes puro 
in mind, but then they hurl him to consecutive re-births hereafter, 
to which, they stand as cause, [For consummation of, works is 
life ; and therefore, what he has sown in this, he must reap in tha 
next, and go on till final deliverance.] Bub for one, who is withott 
any desire of reaping any benofits from thom, [or who assigns all 
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actions to the Lord (Zsqwa'a) and acts as guided by Lim], the above 
sacrifices and other works are merely conducive of making his mind 
pure and faultless, hence their cause. Thus by his purity of mind 
ho derives knowledge of Self and hence they are its sourco; and 
therofore they are called the external, or ‘distant’ while the internal 
are the ‘proximate, 

Practice of the ‘external means,’ sacrifice and the rest, or abandon- 
ing a wife, children and property &., are for the acquisition of 
Self-knowledge; they constitutc a qualified person, But for such a 
qualified person itis very unlikely that he shall be engaged in 
saciifice aud the above works, hence they are distant, ‘Discrimina- 
tion’ and the rest behooving of a qualified individual ave therefore 
‘near’ or proximate, But then, there is this difference, that discri- 
mination &,, are beneficial to hearing as ‘hearing’ is beneficial to 
knowledge. In such a consideration of discrimination &., hearing 
and the rest are comparatively speaking internal, while with regard 
to the latter the former are ‘external’? 

Though ‘discrimination’ and tho resbh have been described ag 
tho intornal moans for the acquisition of Solf-knowledge, and nob 
the oxtornal means, in all works, yet thoy yield visiblo results in 
connoction with ‘hoaring,’ which are therefore as acceptable to a 
seoker of truth as heaving and tho rest, But that does nob 
hold true with reference to sacrifice and similar works, which are 
therefore unaccoptablo to him. Henoo they aro called internal, 
In rolation to sacrifico &, they are also internal, Here even, 
they are recognized as the internal means of Solf-knowledge; and 
if it be duly considered, it will be found that, prior to such knowledge 
ascertainment of tho real indication of That and Thou in the 
transcondental pharso “Chat art Thou’ is the principal means for 
auch knowledge. Moreover ‘hear:ng’ and the rest are not alluded as 
auch meaus. For, 

‘Tearing’ [Sravana] i is to ascertain he drift of ‘he “Vedas by 
analysis and argument, 

‘Consideration’ (manana) is the unceasing reflection on the 
non-duality of tho individual self and the socondless Reality Brakina 
with arguments for and against ; 
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‘Profound contemplation’ (nididhyasona) is the continuance of 
ideas conformable to Brahma, to the exclusion of the notions of 
body and such other inconsistent things with It: 

‘Meditation’ (Sumadhi) is a ripe conditior of the above profound 
contemplation so that it is included in it, and not a separate means. 

Now all these are not the direct means for practising Sclf-know- 
ledge, but they cause the destruction of impossible and inconsistent 
ideas, and thug clear the intellect of all its blemishes and frailties. 
Doubts are looked upon as impossible ideas, and antagonistic, are 
the inconsistent, 

‘Hearing’ (of the Vedanta doctrine) clears away any lurking doubts 
concerning the proofs adduced to support the subject. i 

‘Consideration’ removes such doubts in regard to what is to 
be proved :— 

Whether the utterances of the Vedanta seek to expound tho 
secondless Reality Brahma, or something different, any doubts as 
to the proofs adduced in support of the subject, it socks to domon- 
atrate, are cleared by ‘Hearing’ 

Moreover ‘consideration’ removes all doubts as to whether non- 
duality or duality is true; and of them, non-duality is the subject 
that is to be oxplained, 

To know the body {organs} &., as real, and to consider tho 
individual self and Brahma as twain, ave called ‘inconsistent ideas,’ 
They ave antagonistic to Self-knowledge ond are removed by 
‘profound contemplation.’ 

In this way ‘hearing, ‘consideration,’ and ‘profound contempla- 
tion’ destroy impossible and inconsistenp ideas which stand in 
the way as obstacles to such knowledge; and inasmuch’ as 
such obstacles are removed by hearing &., therefore the latter aro 
looked upon as the source of knowledge and called go. But 
then they are not the direct or evident cause, Tho direct means 
for Self-knowledge is to hear the utterances of the Vedanta that is 
“to say, to ascertain their drift as hag already been explained while 
~defining ‘hearing,’ 4 

* Vedantic utterances are of two kinds (1) Avantara (2) Maha- 
vakyd or involved, and transcendental, 
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The first: signifies such words as help the cognition of either 
the Supreme-Self or the individuated Self. 

The sccond has reference to non-duality, and establishes the 
ouencss of the individual sclf and Brahma. Honce the words , 
employed with this object are termed tianscendontal. 

The first produces knowledge marked by indivisibility as Bralona 
is (existont), while the second establishes knowledge marked by 
visibility as *I am Brahma,” 

“Thou art Bralma; is pronounced by the teacher to create a rela- 
tion betwoen the pupil and Brahma, which he no sooner perceives 
_ than he exclaims, Iam Brakme’ and thus acquires visible know- 
ledgo, [knowledge in which Brahma is established asa visibility, 
inasmuch as, the firsp personal pronoun used in conjunction with 
the subject of his knowledge (Brahma) is involved in no mystery, 
but something tangible, apparent and visible, and when such tangibi- 
lity is extended to Brahma by the non-difference existing between 
the two, then the last also is rendored alike apparent and visible}, 
For this conditional relationship betwoen tho pupil who hesra 
the words, and tho precepts conveyed by them, through the means 
of hearing, the words relating to that hearing, are determined aoa 
the causa of kuowladge, with this difforonce, that tho ‘included’ 
o? ‘involyod’ words relating lo that hearing aro called the source of 
invisible knowledge, while the transcondental, undor similar coydi- 
tions, are tho source of visible knowledgo. 

Thus then, the transcendental words bring forth only visible and 
nob invisible knowledgs to every one. But ithds been alleged 
by the professor of another province, [dissenter] that, by means of 
‘hearing’ ‘consideration’ and ‘profound contemplation’ in connection 
with the ‘words’ is only produced the visible knowledge, and by words 
only, (without hearing and the rest) the invisikle, and nob the 
visible knowledge, Tor it is sure, if words will produce such visible 
knowledge, then the necessity for ‘hearing’ ‘consideration’, and 
‘profound contemplation’ ceases altogether. Bub this apprehension 
is unfounded, inasmuch as they aro needed for excluding or removing 
the impossible and ‘inconsistent ideas’ which one may hold con« 
cerning the Brahma, or its non-difference with individual self 
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Hence we find, though ‘words' help the cognition of the Brakma 
as visible, and ‘hearing’ and the rest are useful in the manner 
aforesaid (as expounded in the Sidkanta), yet one may contend, 
that, after the Knowledge of tho visible kind has been attained 
by a person, he is no more apt to blend it up with impossible 
or inconsistent ideas, so that, to an advocate of ‘words’ a3 the only 
means helping the visible knowledge, the ascertainment of tho real 
signification of the transcendental phrase,‘ That art Thow” is 
alone sufficient, not only to produce such knowledge, but also to 
exclude all impossible and inconsistent ideas; and consequently 
‘hearing’ and the resi are futile and unnecessary, 

[Now for the opposite doctrine] Words only produce the 
invisible, and the practice of ‘hearing’ ‘considoration; and ‘profound 
contemplation’ produces the visible knowledge, In such a view, 
‘hearing’ &c, are not looked wpon as futilo; but though this 
doctrine has been adopted by several authors, it ig not true, For, 
itis in the nature of words to discern dimly an object which is 
covered,* and they cannot reduce it to a visible condition; as for 
instance the knowledge derivable from the sacred writings about 
heaven and its Devas, Indra and tho rest; and whon an object is 
‘ancoveretl, then ib is rendered apparent or visible by words as woll 
aginapparent or invisible, When words are used to indicate the 
existence of an uncoverad object, then only the invisible knowledge is 
proved as “ the tenth person is,” Ifere the neuter verb implies oxis- 
“tence, which refers to the tenth, that is near, hence words establish the 
Ynvisible knowledge. But when words bring in the conecption of » 





* Vydvahit literally signifies what is contiguously placed, an inter- 
vening situation, rolatively it is distant and mediate ox also coveracl, 
I have adopted the latter torm as easy of comprehension in the same 
“way Aoyhuahit has been rendered into uncovered ; but elsewhere it hes 
been translated into near, and immediate,—all of wich tho reader will 
mest with as he proceeds, 

& at A party of ten persons were crossing a river, on alighting abt tho 
opposite bank, one of them counts the rest and as he forgets to count him- 
self, necessarily he stops nt number nine, His companions thinking 
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near object’, and yeduce it into the condition of ‘this is’ then only visi- 
blo knowledge is said to be established by thom, and not the invisiblo. 
As for instanco “ Dasamate (Tenth) is”. In this way, words establish 
the oxistence of the ‘tenth’ and render it visible, Similarly, Brana 
for its boing tho all-porvading spirit prosont in every individual 
self, is oxtremely close or near; honce an included word rondored 
existent is capable of reducing Brana into a visibility, Moreovor, 
like the example ‘Dasumadi is’ Brana. as the soul of ovory boing, 
and thorofore ‘near’ is determined by the transcendontal words, so 
that such words cannot imply the invisiblo Imowledge of Bratt, 
but indicates visible knowledge, and as has already beon mon- 
tioned that, when a thing is yendored visiblo, thore cannob exist 
any impossible or inconsistent ideas concerning il, consequontly 
‘hearing’ and the rest avo futilo, Such a view is inadmissible, Liko a 
Raja, in’spite of a visiblo knowledge of his minister by namo Bhur- 
chhoo, who could not know he was his minister, bocause his knows 
ledgo (though visible) was mixed up with inconsistent idons, so tho 
transcondental words holp tho cognition of Bramta and ronder 
ib apparent or visiblo; but to such pergons, whose intellects ato clouded 
with impossible and inconsistent idons, thoir blomishes stand in the 
way of knowledgo, and ‘hearing’ and tho rest aro nocossary fox 
clearing the mind; and—ono who has alrondy beon freed from thom, 
stands in no moro need of ‘hearing’ ‘considoration’ and ‘profound 
contemplation’ and ho may not practiso thom, ‘ 

Thus in effect, tho transcendental words and pharios aro tho 
moans of the acquisition of Solf-knowledgo, nol so ‘honing’ and 
tho rost, which simply destroy tho obstacles to auch knowledgo ; 
so that, they aro called tho cause, Then again hearing &c,, avo 





him to be mistaken, repent tho samo process ovor and ovor, alwaya for- 
getting to count tha ona who was counting, Thus finding the tonth 
person missing, they tako him for drowned, and bowail ab his loss; moan- 
while anothof porson coming up to thom onquires of thoir grief and 
on being informed that thoi tenth is missing, ho points thoir mistake 
and shows that none of them is drowned. ‘They now give vent to: foclings 
of joy, as ere now thoy had beon expressing Lhoir sorrow, 
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caused by ‘discrimination’ and the rest, consequently these last 
ave called the ‘means’ for practising self-knowledge, and one endowed 
with the four means, discrimination, indifforence, quiescence, and 
desire of release, is called the qualified porson ‘adhikart. 

TL, Revation, 

The relation between the subject and the work which treats 
it, is characterised as the condition of the ‘explainer, and tho 
thing to be explained. Here what cxplains is termed the oxplainer, 
and that which is fit to be so explained is called ‘tho thing explain. 
ed” Then again, between the ‘qualified person’ and the ‘result’ (Phala) 
is a yelation chavacterised as a condition of obtainable (prdpyd) 
and obtainer (prapaka), inasmuch as the result is obtamable lo 
the qualified person who is therefore the obtainor, Honce tho 
obtainable (prapyd) is that which is to be obtained, and the obtain- 
er, (or prapaka) is the individual who obtains it, Botween the 
‘qualified person’ and consideration of the subject is a rolation 
characterised as the consideration of an agent or doer and 
‘what ought to be done’ Here the qualified person js tho ‘door’ 
or ‘agent? and consideration or doliberation of a subjact by 
the exercise of reason is ‘what ought to be done’ (hantabya.) 
Therefore the agent is he who does, makes, performs or practisos 
what: he knows; and what deserves to be so done is callod hantabya 
‘ox proper to be done” Between the work and Inowledgo is the 
relation characterised as tho condition of ‘product’ and ‘producer # 
bedause due deliberation of the work produces knowlodgo, honce 
it is the parent of knowledge which is a product dorivod from ils 
study, So that, what produces ig callod the parent or producor 
and What is produced, is called ifs product or offspring, Thus ‘ia 
relation set forth, 

TIT, The Subject isthe identity or ononess of tho individual. 
Self with the Universal Spirit (Brahma) which is to be demonstrated 
in this work, and which is the purport of all Vodic uttorancos; 
and ono contending against such non-dualily, or whotthinks them 
aa twain, is unwise and a disputatious antagonist of the Vedas 

‘TY: The necessity is the acquiroment of felicity which is the 
essence of Brahm and to be one with it, and the removal of 
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Ignoranca,-—thd sotwce of the world—as injurious to and destruc- 
tivo of it, For, Ignorance is the progenitor of this vast expanse, 
and oy efficient cause of (birth and death] and its attendant niiserics, 
henco it is called injurious and harmful. ‘Tho attainmont of supreme 
folicity by the removal of Ignorance is called ‘Desire of release 
(moksha) which is the principal aim of the book, hence it is called 
iho ‘supreme necegsily, while the intermediate (qwantar) necessity 
is knowledge, Now tha subject of desire or in other words, what 
an individual desires to have is called ‘supreme necessity! or the 
chief purport of human life; and as such desire is for the removal 
of migery and the acquirement of happiness, it is applicable to all 
individuals, Bub ib is the samo as ‘desire for release, henco such 
desire for release is the ‘supreme necessity’ or the principal aim of 
human life. It cannot be construed as knowledge, For knowledge ig 

* .the means of procuring cessation of misery and happiness, and nob 
thelr agiual destruction or acquirement, hence it is an intervening 
nocessity, Now an intervening necessity is such ag helps the 
attainmend of the suprome necessity or the principal aim ; of sucky 
a nature is knowledga Yor, the kuowledga: derived from a study 
of the work will procure emancipation, which is tho suprame necessity. 
Honeo knowledge is detormined ag an intoryening necessity. 

But doubts may aceruo as to the validity of whab has just- been 
anid in tho following wise:--The individuated self ia like supreme 
happiness itsolf, ao say the Vedis; then for him to procure whab 
ho hag already gob is absurd and incensigtent, For, that can refer 
to a thing which one has not in his possession, and nob to what he 
hag. To introdugo the leash trace of such @ doubb is injurious to 
belief Determine ib well by repairing to a kind preceptor for 
instruction and if will he found, that tha apparent contradiction in 
the obtaining of that which has already been obtained, resembles 
the mistake conoorning a bangle, said to be lost, bub which is alk 
along present in tho wrist, 

Tho oppositionisi might eay-that, tha destruction of outta 
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22 VIGHAR SAGAR, 


things, and acquiroment of supromo felicity is said to bo the 
necessity for tho work, But such is impracticable, because in the 
Vodas ‘Jiva’ has been linked to suprome bliss—which you also 
admit—morcover acquirement can have voferonce io « thing 
which one has not, to apply it otherwise, is to create a contra~ 
diction, for to obtain what has been always in possession is wholly 
impossible, lence the acqnirement of supreme bliss by Self which 
is always such blissfulness himself, is in evory respoct contradictory, 
Tfany one be so disposed to question, then that need not creato 
any disbelief in the necessity of the work, but on the other hand, he 
should repair toa kind preceptor for instruction on. self-lnawledge, 
so that his doubts may be dispersed by illustrating examples: 

These examples are :—As one having a bangle in his wrist may 
through mistake [caused by forgetfulness or absence of mind] con- 
sider ib to be lost, he then oxclaims “T havo lost my banglo” but 
on discovering his mistako at the instance of another who pointy 
io his bangle already thore, he isapt to say “I havo gob it.” ILeve 
the bangle novor loft the possession of the owner, yeb ho took ib to 
be lost from mistake, so that when it was pointed out, ho says “T 
have gob it,” In other words, practicability of obtaining what is 
already in possession is Lhus established, Similarly, by tho forca of 
Ignorance, a like mistake as to the supromo felicity of Solf is brought 
about, and he is inclined to the boliof, Self is unlike such bliss, 
but Brakma is; and that a soparation has talon placo botwoon him 
and Brahma, which by devotional exercises he gains over, A largo 
body of porgons are labouring undor this mistake, If tho grontesb 
of the Pandits will admit the individuatod self and Brahma, as twain, 
and not one, he is no better than a dunce, If such a dull person, 
fortunately (for good actions) come to hear tho procepb of a profoasor 
on the Vedantic doctrine, and acquire ib, that is to say, becomo masior 
of it, by ascbriaining its real signification thon ho oxclaims “I possess 
the suprome folicity through the kindness of the precoptor and 
the work itself” Now such an oxpression amounts fo this :~-thal, 
though Self is supremo plissfulnoss always, and aa such, it did oxist, 
prior to my boing initiated into the meaning (teaching) of the 
sacted Scriptures, yob as I could nob make ik out, that’ does not 
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necessarily eslablish there was a want of it; bub on the contrary 
from the pregepts of his professor he has learut it all, and kuows 
(through intelligence) such felicity to be his, Therefore ho says, he 
hag now acquired the supreme felicity. 

Thus is established tho necessity of tho work for procmning 
happiness Lo one, who was atready ils possessor, [though from Ignorance 
he could not approciate, till stirred up by tho kind instruction of 
a professor] and it need not imply any inconsistoncy, Similarly, the 
Gealruction of wnreal (anath) is practicable as in the following 
illustration, 

As a fact, no snake oxists in a chord at all, yet illusion creates 
it, which -is removed no sooner the porson comes to know that ib 
is a bit of rope, In the same way, Self is quite a separate entily 
from the world, which is unreal like the snake, yob from Ignoranco 
we confound him with it [sometimes with the gross physical, at other 
times with tho sublle body, son, sonsuous organs, vital airs, intel+ 
lect and nothing]; but by the advont of knowledge wo discover 
owt mistake, and as this work sceks to impart the necessary instruc. 
tion for atinining selfkuowledyo, consaquontly its necessity to 
stop what has already censed to exist, and to procure thal which 
ono is alroady mastor of, is fully ostablished and that does not imply 
any contyadiction. ‘ 

Now cessation of tha world with its causo (Ignorance) and the 
acqniromont of suprome blissfulness is the purport* of the worl. 
But from what has already been said this is clearly impossible, 
Tor cessation means destiuction and the two words are convertible 
terms, so that they reduce a thing to a condition of non-existeuce. 
Hence tho existence and non-existonce of ‘desire for release’ are both 
expounded by thom If we say thabit canses the cessation of an 
‘usoless thing’ thou such cessation reduces it inlo a condition of nony 
existence, So the acqu.rement of felicity rofers ta a condition of 
oxistonco, Hence both of Lhom cannot bo presont at one and the 
gdmo Lime in the same object. For want and nou-want, or oxistence 





* Purport ond nevessity both stand for Prayojuna 
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and non-existence are antagonistic of each other, hence they cannot be 
present at one and the same time in the same eubstance, Thus then 
one may say the necessity for the work is not clearly ostablished. 

To such a contention the roply is:— 

Between cessation of the world and its occupation, the difference 
is nil, just as the cessation of the snake in the chord is ita know- 
ledgo, 
The remoyal or destruction of Ignorance and its product the 
world, is possession of Brahma (4. a, knowledge of self), Honce, 
between such knowledge and the removal of Ignorance tho diffor- 
ence is nil, just as the removal or destruction of the snake in a bib 
of chord, is to possess a knowledge of it (Z 6, procecds from know- 
ing a chord thoroughly). Thus then, the destruction of all fancied 
or imaginary objects, in a manner, resembles an occupation of them, 
and the two are non-differont, according to the opinion of tho 
commentator. Hence the destruction of this apparont and tangiblo 
objective world, which is also called fruitless, for it yiolds no yesults, 
is Brahmo itself; for Braknet which oconpies it all, is essentially exis. 
tent, and its destruction indicating the same existonce [for they havo 
been shown to be equal, aud things which are equal to one another aro 
eqial to the same thing, hore existence is the same thing and Brahma 
and destruction of the world with its causo ‘Ignorance’ being equal, 
they both refor to existence] the neceasity of the work is established, 

* Thou kind Guru {deliver him at once from the chain of conse 

cutive re-births, who reads this first section, 

Thus are the moving consideratious ordinarily declared, 
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SECTION Ii. 


Tan moving considerations of the work have been ordinarily declared 
in the former Scction, this one will treat them particularly. Of 
tho four means of practice which constituto a ‘qualificd individual’ 
the ‘desire of release’ is counted as one which ia synonymous with 
omaneipation, Destruction of Ignorance with its product—the world, 
and tho attainment of Brahma is called emancipation, 

Now, aclass of writers, who may bo properly designated dis. 
sonters (Poorbapacht) contend, that such a ‘desire of releaso’ as is 
tantamount to the destruction of the world and its cause ‘ignorance,’ 
we seok not to have, ' 

No ono desires tho destruction of the world with its cause 
Tgnornnco, save tho man of ‘discrimination’ who secks for the des. 
truction of tho three kinds of miserios, 

Tho destruction of Ignorance—tho source of tho world—or call 
its removal, and its expectation, signifies a desire for it; such a 
desire actuates no person, But thon say, what do they do instead 2 ' 

Thoro are three kinds of misorios which a man possessed of 
discrimination wants lo got rid of 

They aro im 

(1) Tho spiritual or iuhorent (adhydtikam). 
(2) Tho natural (adhibhuta). 
(3) Tho accidental (adhidyva), 

(1) The ‘spiritual’ or ‘inhorent’ are thoso caused by disease, 
hungor and thirst &e. 

(2) The ‘natural’ are thoso caused by thieves, tigers, snakes &, 

(3) Tho ‘accidental’ are such as are caused by a Yaksha, Raksha, 
Prota (evil spirit), the planets, winter and heat. 

All porous have an equal desire for the destruction of the 
miseries just ciled, and a man of discrimination has no dosire to 
seek tha removal of a thing difforont from misery, hence i) is 
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established, that the destruction of Ignorance with its result the 
objective world, is not the provailing desire, 

Moreover, if a Sidhanté will say, "since all are atike desirous 
to be free from miseries, and as such froedom can only be produced 
by the destruction of the world with its cause Ignorance, therefore 
the destruction of the wold with Ignorance, is absolutely neoded, 
before such respite can be had,” such an assertion is clearly in- 
admissible, 

For, the Aywrveda contains medicines for every form of disense, 
whose use will cause the removal of the diseaso and its accompany- 
ing pain; inthe same way hunger and thirst aro appeased by 
food and drink, In this manner every individual kinc of misery 
_can bo removed by particular remedies, so that the destruction 
“of Ignorance with the world is no more necossary for tho romovat 
of misery, 

The destruction of the material world, with its causa Ignorance, 
and the attainment of Bralma, is called ‘desire for release ;’ now that 
portion of the desire for release’ which wants a person to reduce 
the world with its cause into a stato of non-existence, is clonrly 
impracticable, as has already been said; the samo holds truo in 
regard to that other portion, ‘tho attainment of Brahma, according 
to the view of a Poorbapaksht. 

Desire can only accruo whon a person has experionce of a thing. 

Bralima is never experienced, horce no one desives to hava it, 

Here exporience refers to knowledge, hencoa desiro to obtain 
xf, can only proceed from such knowledge or oxperienco of a thing, 
and whab one knows not, nor has exporience of, ho novor dosires 
to obtain. 

Now such an extremely unknown substance is ignorance, conse- 
quently no one desires to have it. Then aguin, a qualified individual 
hey no knowledge of Brahma, inasmuch as one with such knowledge 
is nob a qualified individual, but an emancipated boing; and for 
such @ one, & desire to obtain Brahma is no longer possible, {for 


* ke is already a Brahma] so that, prior to hearing the precepts of 


tho ‘Vedanta, a8 he was full of ignorance, or ignorant of (Self) 
Brahma, be can have no more desire for ib (Brahma) again, This 
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1s why no one desires for roloase, by causing the destruction of the 
world with its cause, and attaining to Brakma. Heneo thote is 
no such person who is desirous for emancipation. 

The absence of a ‘qualifiod person’ is established in anothor way 
by a Poorbapateshs ; 

Desire of material comforts actuates all, but none seeks the road | 
to release, 

Merely reading or hearing the work does not constitute a ‘quali- 
fied person.’ ‘ 

That is to say, all persons are bent aftor the acquisition of proper. 
ty, for enjoying happiness; morcover such of thom as havo left 
all such purauits in tho present life, and have entirely given thom- 
selves up to religious asceticism, undergo severe hardships only that 
they may enjoy happiness horeafter; so that there is everywhere 
a, prevailing desire for the enjoyment of happiness either in the 
present or the next life, And such desire for matorial prosperity 
cannot be dotormined as one with desire for release ; hence itis said 
tho road to roloase is not sought after by any one, Thus is shown 
why a ‘dosiro of release’ or omancipation is no whoro prosont amongst 
mon. 

Furthor, a3 the prevailing desire {s everywhoro monifoated in 
the intenso thirst for tho acquisition of property g&o., therefore- no 
ona can be said Lo be subject to indifference, quiescence, self-restraind 
and abstinenco, ‘Thus in the absonco of the ‘qualified individual? 
tho necessity for tho work oxists not, 

Thus is sot forth tho contending view in regard to the ‘qualified 
person,’ 

Tum Supsncr, 


Say [then} Brahma and Jiva are one and ri¢hos crue). 
Brahma ia devoid of pain; its [knowledge] destroys all 
sorts of pain with the roof,’ 3 
It is not possible to establish non-duality whieh is the subject of 
the presen treatiso, inasmuch as Brahma is devoid of Ignciance, 
conceit, anger, spito and a fixed pursuit, [which are called-the five 
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sorts of pain) all-porvading, and sccondless, ¢¢, without another 
thing similar to, or resembling it, while the Jéva is subject to pain, 
finite and many in numbor—for there arc as many Jivas as there 
are ‘bodies—so that if thero would havo been one Jéew present in 
all bodics, thon pleasure or pain affecting a single individual 
would have been oqually felt by all. 

Moreover, what the Veddnia says in reference to pleasure and 
pain as functions of the internal organ, such an organ is prosont 
in each body, and therefore, its number is many, ened is it, that 
pleasure or pain affecting one isnot felt by tho rest, Besidos, 
‘a witness (sachht) is without pleasure or pain, secondless, whola and 
free from pain ; hence is it that Jévw cannot bo said to be ‘one with 
Bralma. For the Jive isan agent or docr, and beyond him to 
recognize another as a witness is tantamount to tho saying “a 
sterile woman’s son”—a clear impossibility, 

Then again, if such witness be admitted, thon ag itis not one, 
for there is present one in each body, you will have to recognizo, 
Several (and this will introduce a contradiction, for Brakma is 
one while witnesses aro many in number). 

Now for the conclusions of the Veddnte against such contontion, 

Pleasure and pain are the functions of the internal organ. 
Te internal organ and ita functions are not tho subjects of tho organs 
ofsenses or the modification of internal organ, but aro go to tho 
witness ; because the subjects of the organs of sonses aro dorivod 
from quintuplication of the elements ; the oxisting difference betweon 
the two amounts to this:—The organ of vision covers or tals pos- 
session of a thing that has form, in so doing, it cognizes tho visibility 
as well as the receptacle of such visibility, which thus constitute its 
subjects ; as for instance, the form of the blue or yollow pitcher, and 
the receptacle of the form—the pitcher,—are ot one timo covored or 
taken possession of by the organ of vision ; and thus thoy form its 
subjects. In the same way, touch is cognized by skin, along with 
its receptacle, where such touch resides, and which communicating 
“to the individual's skin enables him to foel it, 

The tongue, nose and ear cognize taste, smoll and sound respec 
tively, by , covering ench individual subject only snd nob its 
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receptacle, Hones these three, ag also sight and touch aro quite 
holpless to cognize the internal organ. Tor, form and touch. 
are due to the quintuplication of clemont or clements, and they 
are subjects for the organs of vision and touch respectively to cover 
or tako possession of, to render thom apparent. But on tho contrary, 
tho intornal organ is tho resulting product of clementary non-quintu- 
plication, which is quite different from elemontary quintuplication , 
and for this oxisting dissimilarity, tho result is the inability of the 
organs, which ore the products of quintuplication, to cognize such 
other produets, to wit, the internal organ, which is derived from 
non-quintuplication, Morcover, the external objects are tho subjects 
which the organs of sonse tako possession of, or cover (in other words 
cognizo), butas the mind (here means tho internal organ) is internally 
situated in reference to tho organs (of sense) they cannot take cog- 
nition of it. Similarly the internal organ is not tho subject of its 
function inasmuch as it is its receptacle hence the internal organ 
cannot bo said to be the subject of its function. 

Illustration, As firo supports combustion, and nevor forms tho 
subjoct of such combustion, bub on tho othor hand, things dissimilar 
to firo such as wood &,, aro the subjects of combustion, so things 
dissimilar to tho intornal organ constitute the athjocts of its product, 
its function, (brdéz) and not its own, In tho samo way, the attribute of 
tho intornal organ is not the subject of its function. Becauso, if the 
subject of tho internal organ be determined by its function, then 
its attributes of ploasure and pain will bo conyorted into its subjects. 
Bué such a subjoct-forming-function of tho internal organ novor 
appears before it; consequently tho mental attributes (pleasure 
and pain) are not tho subjects of its function. 

Then again, the rulo constituting a subject is the distance of a 
certain thing from the function; the thing distant is the subject 
of ‘function; and not what is brought quite close to it, As for 
examplo, antimony besmeared in tho eyelids cannot be called 
the subject * of vision [the function of tho eyes], for its close 
contiguity 3 in tho samo way, the attributes of pleasure and pain 
from their close contiguity to the mind (internal organ) cannot-consti- 
tute tho subjects of its function, whoso receptacto is the internal 


30 VICHAR SAGAR. : 


orga. Hence the internal organ wilh its attributes ave incapable 
of bemg cognized by the senses or by its own function; but can 
be taken possession of by the witness; and ifonossuch witness bo 
admitted, then it is necessary that as it is quite capable of concorning 
pleagtuo and pain, affecting one mind, it shonld feel thom aliko in 
all, which It does not. Now this introduces the admission of sovoral 
witnesses } it is not faulty then, Because the mind (Internal organ) 
which consists of intelligence, is the associate of witnoss; honce it is 
natural that it (witness) should be able to determine the knowledgo 
of the attributes of its own associate only, Therefore it is quite 
unable to illumine the totality of pleasure and pain as prosent in 
all individuals, In this manner is declared why soveral .witnesses 
cannot be one with Brahma, : 

Now for the Prdyajana or necessity of the work the Poorbapalshi 
continucs :— 

Knowledge alone cannot cayse the destruction of bondage which 
is without illusion and there arg no substances to prove it as illusory, 
thorefore abstain from the expeotations arising out of knowledgo. 

‘Bondage’ refers to Egoism and other things not portaining to 
Self, If it is present as an illusion, then knowledge removes it; 
without it, knowledga is powerless. I'or it is the natura of knowlego 
to removo Ignorance and illusion concorning a thing which it takes 
possession of; as the knowledge of a rope removes ignoranco concern. 
ing its parts as well as the snake illusion, so when an unroality 
is covered with false knowledge, it is called ‘Illusory attribution.’ 

When the subject is real, knowledge cannot causo its destruction } 
therefore in relatian to Self (Atméd) the bonds are Egoism and tho 
rest, Theso are likewise called illusions; and bocauge thoy aro 
unreal, therefore knowledge romovos thom; thon again as Solf has 
nothing unreal in him like those comprised in bondago, which is 
explainod as something real, therefore to expect its destruction by 
knowledge is futile, 

ON THE COMPOSITION OF ILLUSION. . 

, Knowledge of the Roality produces concoption, 
« Tn the three defects and ignorance aro recognized tho 
substances of illusion, 


bs 
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The text is thus explyined — 

Conception is the product of the knowledyo of Reality, ‘Lhe 
three varieties of defects are those of the (1) domonstration 
(2) domonstiator, ond (8) what is to bo domonstrated [demon- 
strable]; and particular ignorance and ordinary knowledgo of 
the demonstrable, These are the five component entitics of illusory 
attribution without which it can never arise. As for example from a 
nacre, illusion of silver, and from a rope, snako is cicated, 

TLero, a man who has seen a snake and nacre and knows them, 
is apt to mistake a ropo for a snake and nacro for silver, bub one 
who has neither scon, nor knows what a snalo or nacro is, can 
never make such a mistake, consequently wo find the tule to be, 
conception of the real substance as cause of illusory attribution. 
Thon again, contrarioty cannob determine it, honce a snake cannot 
create tho illusion of nacre, nor can silver do that of @ snake, Thus 
ia ostablished tho necossity of a similarity or close resemblanco, 
{which is looked upon as a defect inasmuch as it creates illusion] 
of the demonstrablo and ‘what is to bo domonstiated’ being present 
so as Lo causo tho mistako, and ib is thorefore looked upon as its 
enuso, Similarly, defects in tho ‘demonstrator’ as tomptation, foar &o., 
ag woll dofects in the ‘demonstration’ caused by bilo and other impu- 
xitios in the oyes and other sonsory organs avo looked upon as 
tho source of illusion, Also ordinary knowlodge concerning » nacre 
caused in this maunor “naoro is” and nol its pai ticular or difforentiating 
knowledge as “This is nacre,’ can produco it, Similarly in the 
abgonce of ordinary knowledge, no illusion can be created, Thus 
is ostablishod tho sourocs of illusion are presonce of ordinary know- 
ledge, and particular ignorance of the demonstrablo, 

These are ithe substances which creato an illusion, All of them 
must bo presont to bring it about, otherwise in the absence of 
oven one of them, no illusion results, As for instance, for making 
an earthen pitcher, it is necessary that thore should be present o 
polter, a ywhbel, o royolving stick and clay, and in the absanco of 
one of them tho pitcher cannol be produced; so the whole of the 
substances must necessarily be present to creato an illusion, © ° 

Moreover, in reference te the illusion of ‘bondage’ thore is nob 
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even present one of its causes, If ‘bondage, is sometimes looked 
spon as real, then the ‘conception’ for its knowledge erontes in 
Self a mistake that he is subjech to ‘bondago' which is thus 
explained :—Self alone is Real and excopling him, there is not an- 
other thing that is real ; consequontly bondage is non-ron), and no con. 
ception can establish it otherwise; hence in the absence of concoption 
concerning the reality of bondage, no illusion can arise, Thon 
again, ‘Self’ and ‘bondage’ have no oxisting similarity in thom ; but 
on tho contrary like light and darknoss they aro opposed to cach 
other. ‘Further, Self is internal, bondage extemal; Self is dis- 
coyerer, bondage is the subject of discovery, Tere discovoror signi- 
fies the agont or instrument who discovers; tho ‘subject’ is what 
is discovered, No illusion is possible betwoon the subjects of the 
“ntornal’ and ‘external’ or vice versc, As for cxamplo, in rogard 
to son and his son’s son &c,, the body of his father is tho ‘intornal’ 
while they constitute the extornal, Now these cannot be mistaken for 
each other, that is to say the son and tho rest for the father, or tho 
latter for the former, Nor can it ariso between tho instrumont 
or agent, and tho subject or vice versa, As for example, a pilchor 
is the subject, and a lamp which discovors it ia tho instrument, hore 
no illusion can convert a lamp into a pitcher, or a pilchor into a 
lamp. Similarly, from want of an existing similarity betavoon the 
‘internal’ discoverer or instrument—Self—and tho external subject 
which is to be discovered—Bondago—no illusion can arive concerning 
Self so as to convert himinto a subject of bondage, Thoy are 
antagonistic of each other, for Self is the discovoror, and bondage 
4s the subject which he discovers, Then again, thoy aro not similar 
but dissimilar, Hence no illusion can possibly ariso, Furtho, 
defects of demonstration are alike wanting, Becauso according to 
the Vedanta, from tho ‘demonstrator’ to every thing olso,—tho 
whole objective world is unreal and illusory,* and thoy aro the 
veritable bonds, 

ee TR 
>” * Thero is onc Roality—Self—overy thing elso hosidos is unreal, their 
appatent veality of objectivo-oxistonco is due to illusion of the apoolal 
sorgang of Rouge, sight, hearing and tho rest, 
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Tn this way prior to the illusion of bondage, to introduce a demons- 
trator and demonstiation for determining it, is illogical ; henco 
also, their dofects arc inadmissible. Thereforo, tho illusory attribu; 
tion of bondage to Solf,.cannot apply, Nor can particular Ignorance 
be mistakon for Self, as they aro opposed to each other, Brahma 
is solf-illuminated Intelligence ‘and light, henco it is unlike Igno- 
yance which is darknoss, therefore the first cannot bo mistaken 
for tho latter, As the sun is opposed to darkness, so is intolligence 
which manifests itsolf [and requires no adventitious help from 
anothor,—much loss from Ignorance, which is ilself darkness] opposed 
to Ignorance, 

Moreover, evon admitting tho prosenco of particular Ignorance 
in Self, it camnot create its illusion with bondago, for what js ontirely 
unknown cannot be mistakon for that which is perfectly known, 
But on tho olhor hand, a subject covered by particular Ignorance, 
can create an illusion with a subject whose knowledge is of the 
ordinary kind, But thon Brahma is free from both the abova 
conditions, it is so to say unconditional, hence ib cannot cither be 
said to bo a particular foim of Ignorance, or ordinary Intelligonce, 

Thon again, if you are tempted to croate an illusion, you will 
havo to reduce Brahma into tho conditions of particular and ordinary 
as cited jusb now. That will virtually tell against tho only logical 
inferonco as to the solf-manifostibility and Intolligence of Brahma, 

In this mannor as the non-particular manifestation—which is 
Brakma—is unlike the particular Ignorance conéorning ib, or its 
ordinary imowledge is wanting, no illusion can arise concerning 
ils subject. Honco bondage cannot be admitted as the illusion 
concerning the subjoct of Brahma. But, that bondago is ical, and 
as such it cannot be removed by knowledge, consequently to say 
thal, the present work is necessary for procming knowledge whereby 
to remove tho chain of bondage and obtain doliveranco is alike 
inadmissible, Thon again, the conclusions expounding knowledge 
as the sourco bf the dosire for release aro not true; but actions alone 
can ereate “it (omancipation), Such an assortion is determined after 
tho manner of (Zkbhavikbad) ono whose principle is that every indi. 
vidual is Hable to be horn only tavice in (ho following manner :— 
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Real bondage cannot be destroyed by fullness of knowledge, but 
he who wants to bo released must always be engaged in practising 
the daily rites. 

‘Tullness of knowledge’ in the above sentence implios ‘unreason- 
able conclusions’ that is to say, to admit the cessation of bondage 
from knowledge, is looked upon as an unreasonable inference ; 
inasmuch ag the performance of daily rites at all times con alone 
procure emancipation, Such is its meaning. 

Actions are of two kinds 

(1). Lawful; and 

(2), Forbidden or prohibitory, 

(1), ‘Lovful’ actions are such as are dotormined in the Vedds as 
produce aa inclination in the individual to perform thom [for they 
are benoficial], (2), ‘Forbiddon’ ave those intordicted [which ono 
should not do, for they aro harmful.] 

‘Natural acts’ (calls of nature) are not considered ‘actions’; for 
actions are those either onforecd or prohibited in the concluding por. 
tions of the Vedas, to induco or provont a porson to perform, Eenco 
actions are of two (and not three) sorts. 

The lawful actions are again subdivisible into four varictios, 

‘(a.) Daily rites (nitya.) 

(2,) Occasional rites (nadmiitila,) 
(0) Optional things (kanya ) 
(d.) Penances (prayaschttta.) 

(d.) ‘Penances’ are for tho dostruction of sin; as for instance 
fasting for three days and abandoning the thing that has been 
taken by mistake, 

(9) ‘Optional actions’ aro dono with a motive of obtaining 
resulta 3a8 the sacrifices done with a view of procuring rain, and 
the offerings to fire for attaining the blissful abode in heaven ote, 

(b.) Occasional rites, if lef undone produce sin, bub thoir per- 
formince brings forth neither virtue nor sin, they are not for 
constant practice, bub are occasionally have recourse”to, for cortain 
purposes; as the rites done during eclipse, or the Sradha core« 
mony, Tb alao includes actions done with an effort; as for instanco, 
to rise from 4 seat ou the approach of person old in condition, 
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caste, stats of life, knowledge (vidya), roligion, and consciougnoss 
Gnanw), Tore ‘vidyw rofors to knowledgo inculeated in the 
Shastras and to ach up to them, and jana, relatos to Inow- 
ledge of the Invisible (Brahma) so that tho lasb montioned is 
superior Lo the rost, 

(a). Dailyrites produce sin if not porformed, but their por« 
formance brings forth neithor morit nor domerit. They aro always 
to bo dono, as bathing, Swndhya &e, 

Those then thero are the four sorts of lawful actions, togother with 
the probibited, their nuuber is five, 

Ono dosivous of releaso abstains from works dono with a motive 
of reward (amya, or optional) as woll as tho forbidden ; for tho former 
prooura a bettor and tho latter a nethor state of existonco, [and 
as he desires no moro re-births) ho avoids them. But ho is alwayg 
ongaged in the performance of tho ‘daily, and ‘occasional rites’ only, 
whon there is any necessity for them,—for some especial purposes, 
For if daily and occasional ritos are left undono, they will beget sin; 
and as sin voduces a porson to a lowor state of boing [hereafter] 
ho socks to destroy it by practising tho ‘daily’ and ‘ocessional rites; 
in tho manor just mentioned, They produce no othor resulg, 
their nou-porformanco is sinful, bub their porformance is nob so, 
Tiere then is tho necessity why a porson ‘desirous of release’ should 
always be ongaged in thoiy practice, And, if from inadvortenoy 
or mistako ho docs something which the Shasiras interdict [and 
which, he ought not have done] he must have recourso to ‘penancos’ 
for atonement, : 

‘Ponances’ aro likewise necessary for the destruction of sin 
caused Ly actions done in 9 provious state of existence [former life] 
though so far as his prosent life is concerned he has dons nothing 
which tho Siidstraa can take objection to (4. ¢,) prohibit, 

Bub thon thore is a differonce [as to tho method of ponanes 4o 
bo observed]. 

Ponances ate of two kinds :—- 

(1). Extraordinnry (asadharna), 

(2). Ordinary (sadhana), : 

(1). Datraordinary’ ponances are Whose laid down in tho ence 
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- writings for the destruction of particular (spocifiod) sins; of this 
nature is fasting, already montioned. 

(2). ‘Ordinary’ ave actions enforced in the the Shastras for tho 
destruction of all sins, as bathing in the Ganges, pronouncing Isware's 
name and similar others. 

Now sins committed knowingly are destroyed by means of the 
extraordinary penances explained in tho Shastras; whilo tho 
‘unknown,’ as for instance, those done in a previous lifo, require the 
ordinary penances for their removal. 

Because, the ‘extraordinary’ has reference to specified and parti- 
cular sins, whose nature is known, and for which the Shastras 
‘provide particular means of expiation, hence they aro dnough for 
causing the destruction of all sins committed oithor with knowledgo, 
or which have subsequently come to the knowledge of tho porson, 
But as the sins of a past life cannot bo particularized in the abovo 
manner, nor can their nature bo possibly known, henco ordinary 
‘periances are laid down as a means for their destruction, ror, they 
‘cover al? sins and remove them, [Of such nature are bathing in tho 
Ganges, pronouncing tho namo of Jswara, and tho othors mentioned 
in the sacred writings]. Those are not ponancos simply, but thoy 
are included among optional things as woll; for they are done with a 
motive of obtaining reward. For instance, bathing in the Gangos 
enables a person to obtain a botter sphero of existonco, as also 
pronouncing the name of Zswara docs. Hence they aro (hamya) 
optional and as they causo the destruction of sin thoroforo thoy 
are penances, As tho ‘horse sacrifice-—(Aswameda) &e, des- 
troy sin and secure the blissful abode of heaven, so is tho case 
with bathing in the Ganges, Thoy are penancos so fay, ag thoy 
‘ause the destruction of sin, and ‘optional’ as they procure a bottor 
life hereafter. Hence ‘one desirous of release’ does not dosiro for 
them (for his business is to cut off the chain which producos vo-births}, 
But’ those who wish for a better sphere of oxistonca in tho next 
life, seeure it by bathing in tho Ganges at the same “timo as thoix 
tsins are destroyed; as regard the others who have no dosixo for a 
better existence, its resultis simply to destroy sing, Hlonce whon 
ii is practised with @ desive of obtaining toward, it forms what is 
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called ‘optional ponance,” When such o desire is absont, it is ‘simple 
penance, As the whole vange of actions when actuated by a dosire 
of reaping benefits therefrom, hurla person to consecutive re-births 
as is said in the Vedanta, and in the absonce of such a desire they 
purify the intornal organ, and by the help of knowledge procure 
his omancipation ; so either bathing in the Gangos or pronouncing 
Iswara’s nome ‘has thé double proporty of penance, and optional 
thing, to one desirous of reaping bonefits; while to that other who 
has no desiro, itis purely » penance. Honco a person desirous of 
roleaso undertakes the ‘ordinary penances’ which destroy all sing 
ofa previous life though thoir specific nature cannot be known, 
For him; the optional things of a past life produce no result; inas- 
much as the desire prosont at tho time of undertaking an action 
detormines the regull, according to the Vedantic doctrine, so thab 
when a desire of obtaining heaven co-exists with the performance 
‘of an action, then its doer onjoys such a result in his next life after 
death, and when a person is wnactuated by any such motive of obtain- 
ing benefits, actions produce no yesult, In the same way, a desire 
originating subsequent to the performance of an action determines 
boneficial rvosulls, Bub as all such desires for obtaining dosirablo 
resulls have coased in a porson desiring to be released, his optional 
works of a prior birth produce no rosults for him, in the samo way 
ag a porson’ with a dosive of becoming rich undertakos to servo a 
rich man, and though his dosive of becoming rich may bo removed, 
you so far os vosults are concerned he is jush the samo as bofore, 
without tho ostensible means to constitute him rich; therefore ib 
follows that the optional works of a previous life produce no result, 
in the absence of a dosixe to be bonefiled, to a person desirous of 
omancipation, Thus is detormincd how actions alone aro onough 
to produco omancipation, 

A. man of ‘discrimination’ novor has recourse in this lifo to op- 
tional or forbidden works which procure an upper or nether stratum 
of oxistonco? Actions commencod in a prior birth—optional as woll 
as probibiied—can only be destroyed aftor reaping their fruits. ‘Tho 
hovmfal cffocls of daily and occasional xiles whon left undone, 
do nob accruo to him who is dogirous of roloase, and ongaged in thoir 
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practice ; moreover the accumulated prohibitory woiks of a formor 
life ave destroyed by the ordinary penances, Then again, tho accu- 
mulated optional works produce for him no fiuils, as tho desire 
for their enjoyment is wanting, Thereforo such a porson is engaged 
in practising tho ‘daily’ and ‘occasional rites,’ and penancos of the 
ordinary kind. And if in his present life he has dono knowingly 
prohibited action, then he practises thé extraordinary ponances; or 
only the daily and occasional rites and no penances, bocayso the 
accumulated works, both prohibitory and optional, are destroyed by 
his desire for release. As the destruction of cumulative actions for 
a knower of Self is admitted in the Vedanta, so by abstaining 
from the prohibitory works and practising the daily and occasional 
rites, & porson desirous of release causes tho dostruction of cumulative 
works in his present life. Or, the cumulativo optional and prohibited 
actions together, subject him to one more oxistence, and he has thore- 
fore to enjoy another objective existence, Ox, like a devotoo’s body-—~ 
which is « consummation in one time of all the accumulated works com- 
menced in several previous births,~-the qualified individual consumes 
the fruits of his future subjective existences [in his present life), 
Or, as the hardships suffered by him in the practise of tho daily 
and occasional rites aro the results of his cumulated prohibitory 
works of the past life, s0 they do not produco for him tho commonco. 
ment of another futuro existence after death, 

Tho accumulated optional works commonco ono body, or sevoral 
bodics in onc time, so that tho porson dosiroug of rolease is nover 
affected with any pain in his futuro lifo, but has all bliss for his share 
of enjoyment, For the cumulated lawful actions have produced 
his body, and the cumulated prohibitory actions havo ceased to bo 
productive of any results (for the pain attonding tho practice of the 
daily and ocensional rites have consumed them already in that 
life) hence for him penances are no more necessary, bub tho daily 
and occasional rites are enough to procure him doliverence from 
future re-births. Hence he is to practise tho occasional ritos whon 
the necessity for them arises, and the daily rites always, : 

This doctrine is called ‘Zkbhavikbadt’ in the Shastras, Tore 
even, the destruchiod of hondago by knowledgo is not tho necossity 
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for the work, For what cannot be done by another substance, 
constitutes the chief necessity, As without sight, nothing is capablo 
of nscortaining the form of an object, so aa to rendor it visible, hore 
sight is tho necessity fer sccing the form; so actions alone aro 
sufficionh to cause a cessation of bondage, without any assistance 
from the prosont treatise, Ienco thore does not exisb any necossity 
for it, In the same way, thoro docs nob oxist the necossity of 
tho ‘qualified individual’ and ‘subject’ for the present work, Further, 
in tho absonce of the qualified individual and the rest, no ‘relation’ 
can bo croated. Because in the absence of the subject, conditional 
relationship of oxplaincr and whab is to be oxplained, subsisting 
between tho work and its subject (which il secks to demonstrate) 
is also wanting, Thon again, from tho want of qualified person 
and the absence of a productive result, the relation of obtaining such 
rosult and the individual to obtain ib (that is to say the conditional 
rolationship of obtained and obtainer) is not created, Moreover, 
in tho abgonce of a qualified person and the ascertainmont of the 
subjoct to be explained, no conditional relationship can be said to 
oxisb as that of a ‘door’ and ‘what is to be done,’ Also, as knowledge 
is unproductive of tho rosulb aimed at—desiro of release or emancipa- 
tion, that is to say—in the absonce of fruitfulness in knowledge, the 
relation of offoct and cause between such knowledge and tho treatise, 
emmot bo said to oxist, For tho offectcan only be produced by a 
thing which is productive and not barren;and as has been just said, 
knowledge itself is unproductive, besides knowledge of tho thing 
is algo wanting, Honce between it and tho work no relation can be 
said to subsist 

For the ascortainment of Brakma and Jiva as one is ‘called 
knowledge, (in the Sidhanta) and such non-duality is not produced, 
bocause they are not ono; for this has already beon dutermined in 
connection with tho ‘subjoct, or that the dotermination of non-dua.’ 
lily [oxisting non-difforonce of tho two] is not produced. In ‘the 
samo way from*an absence of ‘moving consideration,’ ‘qualified persow’ : 
and tho rest, the prosent work cannot be commenced, : 

{Vedantins’ seply], Now for a reply tothe contention about 
actions :~~Lb is said that a desire of reledse which is the first itom of 
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contention, cannot be created in any one. Because such ‘desire’ ia 
composed of two parts of which one is the destruction of Ignorance 
and its effect the objective world; and the other is the attain- 
ment ofthe Brahma: of them, the first no one has got; but all persons 
are equally desirous of destroying three kinds of misory instead, and 
such can be done by the help of the individual means assigned for 
each different kind of misery. Hence a person with a desire for 
the destruction of the world and its cause cannot be termed as one 
‘desirous of release.’ This argument is untenable as follows :-— 

Without destruction of Ignorance and its effect the material world, 
proceeds not the destruction of three kinds of misery, For this 
every one desires the first portion of ‘1elease,’ : 

Hore the root of the objective world is called Ignorance, and 
Without destroying it, cessation of three kinds of misery by 
other means, does not follow. Also with the destruction of the roob 
Ignorance (avidya) all sorts of misery and their cause disease &., 
and the receptacle of such disease &c.,—-the body—cease, to exist. 
Hence for destroying the three kinds of misery, all persons scek fox 
the first portion of ‘release’ which is the destruction of, Ignorance, the 
root of the world, Its purport is thig:—Even persons capable of 
providing adequate medicines for their disoaso are not,.as a rulo, 
free from misory, which is inevitable, Some may get rid of w 
disease by suitable treatment, and be fico from pain, and some 
may not be equally fortunate; thus medicines &, are powerless 
to remove the pain accompanying a disense in every instance ; and 
even'thoge freed from a disease by the help of medicines may be 
subjected to a fresh ottack from the same or another disease ; 
therefore- medicines are poworless to cause entire (extreme) destruc- 
tion of pain, Qne who has got rid of his pain and may be exempted 
in the future from being subjected to a fresh attack, such exemption 
is termed the extreme destruction. From medicines ete, cossation 
of iain as a rule does not inevitably follow and it is apt to re-appear 
after it has once been stopped, hence they are unable fo cause its 
4 entire or extreme destruction. 

Moreover, if all the means conducive of misery be destroyad 
then oply cap all mistry be at an end, hence for ceseation of misery 
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all men are equally desirous of destroying the means which conduca 
to bring it forth, 

These means are Ignorance («jnana) and its offect, the objective 
world ;—as described in the Chandoga Upanishad on tho subject 
Bhooma Vidya, where ib is mentioned that tho sago Narada ono 
day appeared before Sanat Koomar, and said, Oh Vagaban! (Lord) 
a knower of Self never experiences grief, whereas I am full of if,” 
I am therefore full of ignorance; give mo that instruction which 
shall remove my ignorance, To this, Sanat Koomar replied, Bhooma 
is without all sorts of grief, and is blissfulness ; save and beyond 
Bhooma things ave worthless, and undesirable, and conducive of 
misery. Bhooma isthe name for Brahma, Thorefore the things 
different from Brahma ave the means of misery, Ignorance and 
its active vesults are different from Brahma, hence they aro its 
means, so that with its destruction, ontire destruotion of all 
miseries follow, as a rule. Hence, for tha destruction of all miserics, 
the removal of ignorance with its product, the world, by all porsong, 
which again constitutes the first part of the ‘desire of release, 
is clearly established, And, as mentioned by a (Poorbapaheli) 
dissonter, that as desiro can only arise concerning n thing whiol: 
one has experience of, and as no one has any such oxporionce of tho 
Brahma, consequently to attain tho Suprome Brahma, which is the 
second component unib for deliverance, is novor desired by amy 
one, ‘To this the Sidhanéi replies as follows :— 

Every one has experience of happiness; Brahma is extrome 
bliss; and honce the prince of a discriminating individual wants 
only to attain the supreme felicity of Brahma, 

All persons have experienced happiness, hence aJl are desirous of 
acquiring it, Moreover, Brakma is eternal blissfulnoss, and is so 
called in the Shastvas, honce a man possessing discrimination of _ 
things real and unreal (called princo of discrimination) ia desirous 
of attaining Brahma, 

Tivery one desives for happiness only, [and] wants not the subject 
to have; that constitutes the qualified individual and not the dis.” 
oriminating, 

Here “ happiness refers to material comforts, and such every one 
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intends to be possessed of, but then it cannot bring forth ‘deliverance,’ 
or ‘desire of release’ (which is the subject of the work and which 
ought to be the chief aim of all) but makes him more worldly (i. ¢,) 
attached to the world; consequently in the’ absence of a ‘qualified 
individual seeking for emancipation, the necessity for writing the 
present work does not exist, In other words, it is fruitless, and 
something worthless for him who is undesirous of releaso, or already 
emancipated ; for them an inc iiation for the subject of the work 
is absent,”* 
Bub thus tosay that there does not exist a person desirous of 
release is absurd; because all persons want to destroy afiliction 
and to acquie cternal happiness; and desire of release is nothing 
else but removal of misery in all its various phases, and the acquisi- 
tion of happiness, Hence is clemly established that all men are 
‘desirous of release’ and not for material comforts, as have been 
said, They desire happiness, whether it proceeds from the acquisition 
of property &@., or its reverse. If the happiness, created by the 
acquiremend of wealth &,, be only desired, then there will be an 
absence of @ desire for that bliss which attends the condition of 
profound slumber, This last proceeds not from the acquisition of 
property and riches; and as happiness only, that is all happiness, 
isdesired and not the particular one that of wealth, hence the 
possession of property oxcludes that other. But on the contrary, 
he desires self-contentment and not material prosperity, for, so far 
as the Jattor is concerned, avery one has it more or less, and thore 
is 4 constant yearning for ineffable bliss which is never destroyed, 
Such bliss is the ‘desire for release’ and resomblos (the blissfulness 
of) Self, 
> Thus is determined that all men are desirous of release and it ia 
absurd to say that no such person exists, Moreovor, if it be said, 
naenlepenceenettelhneeA eernsnnnmnriereremanssinannnsaunaeasannnsreen 
.  * The passage does not imply s contradiction, For, dn emancipated 
“individwal has no more need for a desire of obtaining release which is the 
¢ subject of all Vedantio works and such others which haye taken ‘them 
for their standard like the present, for he ig already freed, 
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there is no such person as that, consequently thore cannot be any 
desire for the present work, which is therefore a fruitless attempt; 
that as the work is not @ means for obtaining deliverance, tho absence 
of any inclination (for its study) or those other means, apart from this 
work, inclination for which does not constitute a bias for the sub- 
ject cf the work itself; or that as tho qualifications ‘quiescence’ ‘self 
restraint; &,, whose possession entitle a person to study the work, 
and help self-knowledge—as there is no such ‘qualified individual— 
hence there is a want of inclination for the book. To say that 
the study of this book is not a means for kindling « desire for 
release, is absurd. For such desire is, as a rule, actuated by know- 
ledge, as the Ved4s have it ; and knowledge is produced from hearing 
the precepts of the sages and ascertaining their true signification. 
Hearing is of two kinds, The first is the relation existing botween. 
the utterances of tho VedAnta and the ears; the second is the as 
cortainment of the real signification of the Vedanta sayings. The first 
only, for its close relation to the ears,—not the second—is tho cause of 
knowing the Brahma (self-knowledgo).—Hearing of avantara words 
as hag already been explained, is the cause of ‘apparent knowledge’ 
And hearing of transcendental’ words leads to a knowledge of the 
unapparent or invisible variety, What is thus known, is apb to be 
mixed up with inconsistent and improbable ideas along with ib; 
hence, for their exclusion the second variety of hoaring [% 6, tha 
ascertainment of tho real signification of the words ‘That arb Thou’ 
‘Tam Brahma, ‘Allthis is Brahma &c.’] together with ‘considera. 
tion’ and ‘profound contemplation’ is to be practised, Impossible idoas 
are removed, by the ‘hearing’ of the VedAnta sayings, The Vedanta 
* either expounds the Brahma, or is the explainer of a different 
signification ? Of this nature are the ubterancos of tho concluding 
portion of the Sam Vedd—impossible ideas—which aro romoved by 
analysis and reasoning wheroby thoir proper signification is determined, 
‘Consideration’ removes tho improbable ideas concerning what 
is to be proved or demonstrated, Tho oneness of the Jiva and 
Brahma isthe doctrine ‘sought to bo proved’ in the Vodénta ; 
and either this non-duality is true or its opposite duality-—(the 
Individual and Brahma axe twain and difforent from each other). 
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Such doubts concerning the subject to be demonstiated are called 
impossible ideas, They are removed by ‘consideration. Antagonistic 
or inconsistent ideas are cleared away by ‘profound contemplation’ 
In this way is determined that knowledgo+ derived from hearing* 
is first the cause of kindling in a person a desire of release; and 
ascertaining the real signification} with ‘consideration’ and ‘pro- 
found contemplation’ as they cause the destruction of inconsistend 
find antagonistic ideas, is the cause of deliverance, Vedanta, the 
concluding portion of the Vedas called Upanishad, though differ. 
ent from the present work, yet this one is equal to it in its 
indication; the difference is in the matter of language (the 
first in the learned Sanserit while the latter is in the Hindee dialect) ; 
and its hearing also enables a peison to acquire Self-knowledge, 
This will be demonstrated iu the sequel, Thus then is determined 
that the work by procuring knowledge is the source of the ‘desire 
for release, to say otherwise is to show stubbornness, Moreover if 
it be said, that ‘desire of release’ proceeds from the work, and thab 
the other ‘means’ are equally capable of it, so that the work is 
futile ; it can then be enquired what the othor means are? If tha 
reply be, that, in Sanserit thore arc several works which establish 
the non-duality of the Jivw and Brahma as for instance tho 
Upanishads &., their commentaries, all these tend to knowledge, 
nod knowledge procures emancipation, and that ib requires no 
separate qualified person, hence the present treatise is futile, 
Even if such be true, then one who cannot determine the true 
Intorpretation of tho Sanscrib works Upanishads, their commen- 
taries &,, bub ab tho same time is desirous of release, can derive 
no profit from them ; for such a dull person the present work is 
surely nob profitless, Also, if there be others who say that ‘desire 
of release’ is produced from the work, and the Sanscrit works cannot 
be read by a dull person for his want of comprehending them; and 
that there ave persons who are really ‘desirous of roleage! but yot 
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* ‘Hepxing’ of the fist variety, { ‘Tearing’ of the second varioty, 
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have no inclination for the subject of the presont treatise ; because 
to find out a qualified peison with discrimination, indifference, 
profound meditation (already explained) is very scarce, hence from 
an absence of the individual means of practice for acquiring Self- 
knowledge there can be no inclination for studying tho work, then 
it can be asked:~-Is there no such qualified person? Yes, thore 
are nob many such qualified peisons, andifhe says so (that there 
ave not many qualified individuals) all this, I admit indeed, 

Then again, if another will say that thore is not a qualified person 
fib. for knowledge of self; such a statement implics a contradiction 
and cannot be therefore entertained. Tor there are three defects 
in a subject of the internal organs viz., blemishes, projection* 
(vikshepa) and concealmont; [here] blemishes (mala)} stand for 
evil (sin) ‘projection’ for fickleness or instability. 

Good actions destroy evil or sin; ‘devotional oxercisos’ remove 
the fault of instability ; and knowledge destroys waut of apprehension, 
A person who jis fickle and inclined for evil montally, cannot be 4 
‘qualified person.’ But then one who is freed from mental blomishes 
and instability either in this life, or ina prior state of objective 
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* Projection, misapprehension, evolution, or power of oventing is fully 
illustrated in the apt illustration of a ‘snake ina chord’ ILere no snake 
exists, but misapprehension concerning tho chord, projacts tho form of 
@ snake on it, or creates one. Similarly avarana is concoalment, or want 
of apprehension, It oan likewise be called envelopmont, as, for inatinoe, 
from the interposition of a small cloud cbstructing your ficld of vision 
you are apt to say the sun is clouded. And this is a gront mistnke, for 
the sun is infinitely larger than tho olond, and therefore it is quito im. 
possible for the latter so to enshroud the formor as to causo total datk« 
hess, aud this proceeds from a want of apprehension, In the samo way, 
Tgnoronce clouds a man'a intellect, and provonts him from realizing self, 
situated quito close to it, as the infinite, everlasting and unoteato, such 
want of apprehension, enshrouding or conconlmont is ‘Avarana’ Tor 
further information consult Dhole’s Vedant-Sara p. p., 18. 19. 20, : 

t Hala literally filth, dirt, exoremont, hence converted into blemishos 
anid defects, and faults in other portions of tho progont work, 
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existence, by good actions and devotional exercises (literally thero- 
fore faultless) is duly qualified for knowledge of solf, For him, an 
inclination of the wok is possible, 

“ And as has aheady been mentioned, all persons have a particular 
tendency for material prosperity, and no one wants either to have 
the eternal blissfulness.” This is untenable; for, there aro four sorts 
of persons :— 

(1) Stupid, (pamara) (2) worldly, (vishayt) (8) enquiring (jijn- 
dso) and (4) berated (awkta.) 

Stupid persons are inclined in this life for prohibited actions, but 
have no tendency for works sanctioned in the Shastr 3 or their con- 
ception ; to enjoy the world as laid down in the sacred writings or be 
engaged in action for the enjoyment of happiness here or hereafter, 
ssuch a one is called worldly, And an enquirer is one, who for his 
good conception, derives benefit from hearing the precepts of the true 
sacred writings. Such a good man can ouly discriminate things real 
and non-real in the following manner, All worldly comforts are non- 
sternal, even then there is an accompanying pain along with them, 
and in the end they are the cause of happiness or misery (pleasure 
or pain) The very knowledge of their being non-eternal and that 
those comforts will soon die out is a cause of pain even in their 
enjoyment, In this way he is engrossed in all matorial comforts 
and their reverse; so that misery is substautial,* and its cessation 
caunot proceed from the ordinary means in vogue with men; 
for he who is to find the remedy for its ‘cessation is himself subject 
to it, orifhe is free from it, is liable to got it anew; and so long 
as the body lasts, it is impossibla to be entirely free from misery ; 
because the body is the resulting producb of accumulated good 
‘and bad works, and a human body is the result of such mixed 
Works as wellas the body of Devas, If the latter were only a pro- 
duct of good and virtuous actions, then after seeing such body of 
a Deva different from one’s own, the other Devas may envy it, 


, a : 








% Rupa is form, and as a thing with aform is a substantial entity 
tiisrofore it has beon so rendered, ; 
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this need not oceur, Even Indra, the principal aimong the Devns 
ig actuated by fear concerning many other Devas and] Denavas this 
is said in the Shastras, If, therefore, tho Deva’s body is only a 
pure product of good end virtuous actions, then there will be an 
absence of pain arising from the fear of others as jusb stated. Thus is 
determined that such bodies are the result of the good and bad actions 
mixed, The pwmportof the Srudé saying “A Deva is sinloss” is 
this :—Human body alone is entitled to works, (and no other body) 
so that good and bad actions done in the couse of a Deva's lifo 
do not produce their effect in the Deva’s body, bub the good and 
bad actions done ina prior life do produce their offect in the Deva's 
body, thus such body is produced from mixed actions, Moreover, 
reptiles, quadrupeds, and birds are aleo the resulb of mixed actions 
done in a previous state of existence, for the known miseries to 
which they are subject are the result of sins, and the pleasures 
of sexual intercourse &e., are the result of good actions, 


Those that crawl on the body are callod reptiles (tinjaka,) 

Those which move by wings are called birds, 

Those that wall on four legs are quadrupeds ; 

Hence birds and animals are also sometimes callod 
(Zinjaka) as evawling by tho abdomon, 


Thus it shews that all bodies are the product of mixed actions; 
some are tho result of a small share of sin and a groater one of good 
actions, a8 for instance, the body of the Devas: for the prosenco of a 
large share of meritorious actions and a small portion of bad, thd 
Deva shavira is made up of a small amount of bad and larger 
one of good works; with this view the Shastras lay ib down thab 
such bodies are produced only from good actions. That is to say, 
a3 for many Brahmins residing in a village, ib is called Brahmin’s 
village, though other castes may be also yesidents in a small | pro- 
portion, so for, preponderance of good and meritorious actions 
Deva sharivais said to be the product of good actions only, Tho 
body of reptiles, birds and animals are nob the product of good 
bo te only; but that of a small fraction of ib anda preponderance 
of bad, 
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Good men have a disposition similar to a Deva, while bad 
persons resemble snakes and other animals, Thus are all bodies 
produced from good and bad works, and tho result of bad is misery ; 
hence misery cannot cease to exist so long-as the body lasts and 
such body 1s the results of good and bad actions, [virtue and sin], 
Without their destruction, the body cannot be discontinued (future 
births cannot be stopped) inasmuch as after the destruction of the 
present body, & person must inherit a fresh one for the fruition of his 
good and bad actions dono in his present life; so that until the good 
and bad are alike destroyed he must continue to inherit fresh bodies 
after death, and virtue and sin cannot be destroyed till passions 
are destroyed. Because even after the fruition of the present good 
and bad works is exhausted, passions and envy will produce another 
train of good and bad, so that withoub the destruction of passions 
and anger, good and bad works cannot cease to produce their ugual 
results, aud these proceed fyom the ‘supporting and antagonistic 
knowledge,’ 

‘Supporting’ or ‘conformable’ produces love and the ‘antagonistic 
or unconformable, produces anger ; hentco without their destruction, 
love and anger must continue, and such conformable and uncon- 
formable knowledge can only arise from a knowledge of the (existing) 
difference [in a subject], For, the conformable and unconformable 
knowledge proceed when a thmg is known to be different from, 
and unlike Self. 

The means conducive of happiness are the conformable, while 
those of misery are termed the antagonistic or unconformable, 
Now they do not resemble Self in appearance [for self is substantial 
while these means are not] even admitting happiness to be a subs- 
tantiality, its means are not so, so that when a thing is determined 
as something else than substantial, then its ‘conformable’ and 
‘unconformable’ knowledge can be formed. ‘ 

Thus to determine all things as different from self, {—conformably, 
or unconformably—according to the existing differenge i’ their 

(conditions and in that of self, is the source of both conformable and 

unconformable knowledge; and so long as this difference-creat- 

ing knowledge is not put an ond of, the conformable and the 
1 
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unconformable remain in-tact. Now this differencé-croating know- 
ledge 1s the result of ignorance, because all objects are centred in 
ignorance which is present everywhere and in all times; and this 
is also laid down in the sacred writings. ; 

Thus then, ignorance (of Self) is the source of all kinds of misery, 
aud wnless ignorance concerning an object (here Self is meant) is 
destroyed, 1ts exact knowledge cannot proceed ; because when we have 
Known 16 once, we cannot be ignorant of it: that is to say, ignoranca 
is destroyed by the advent of knowledge, As for instance, ignorance 
concerning achord is removed by the knowledge of the unknown 
chord, and not by anything else; similarly, knowledge of solf, by 
yemoving the ignorance concerning it, is the destroying cause of 
all misery, and such knowledge, helps the cognition of Brahma, 
which is oternal, full of bliss—without any rolation to grief (i, ¢,. 
unconditioned). 

And, inasmuch as knowledge of the Roal established it as 
eternal and unconditioned, so far as gilef is concerned, and that 
itis all blissfulness, hence the attainment of such happiness followa 
asa matter ofcourse, Thus we find that knowledge is the source fron» 
which proceed the destruction of ignorance and the attainmont of 
the suprome bhissfulness of Brahma, and ib is nocossary to havo it 

A. person possessing such discrimination is called an onquirot 
of truth (seeker of Salf-knowledgo,) 

‘Emancipated’ is one who knows sclf—differont from the gross 
physical, the subtle-astral and the cause-body—to be the samo a4 
Brahma, This knowledge is invisible knowledge.* ‘Thego thon aro 
the four varieties of persons. 

Moreover, if in a stupid and worldly person, attached to tho 
world, there is an yoarning for material comforts; whilo there may 
be another of the latter class who is desirous of possassing the supreme 
bliss, but is ignorant of the means, which help its attainment, 
yet he desists not, but finds it out by his intelligence (Boodhey 
* a I sR | 

* Intelligence marked by invisibility rofers to Brakma ; auch intollt- 
gence is univoysal, all-pervading, and omniscient, while Intelligonco marked 
hy visibility rofera to the Jiva, It is parviscient and partial, 
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and follows it, Because, to determine the means is to follow Truth, 
and heay the Shastras (ascertain their true meaning by hearing the 
precepts of the sages). But they are not possible for him, hence a 
atupid and worldly man has no inclination for studying the work, where- 
by to acquire happiness, but is inclined to hunt after the other means 
for procuring a cessation of misery, which again, is another cause of 
dislike for the book. In this way, we see, why stupid and worldly 
individuals have their dislike for the book. An emancipated indi- 
vidual has also a similar dislike, but his dislike proceeds from quite 
a different cause. Because, an emancipated individual is a knower of 
self, and, for such a knower of self, nothing more is necessary to be 
done (this will be explained hereafter), Even if his desire ‘of release 
be generated by good actions, then also for him, there need not exist 
a liking for the work (for the subject, which the work treats of, he 
has already ascertained, and as one already possessed of knowledge 
of gelf, he stands in no need of foreign helps). 

Not so, fora seeker of truth; without any yearning for material 
comforts, but desirous of supreme bliss, and for the entire extreme 
destruction of misery which can proceed only from knowledge, for 
such a discriminating person—a follower of truth—the present work is 
not futile, 

Thus is determined a qualified person desirous of release. 

Brahma is like a witness. Non-dual, without the smell of any 
difference between it and Jiva; anger and spite are the virtues of 
the intellect (mind) and not of Brahma, [which] a blind person (un- 
acquainted with it) however may admit as residing in the Brdhma. 

For the presence of anger and spite, which dwell in every indi- 
vidual mind, as has already been said, non-duality cannot be established 
ag the subject of the work, Ifsucha contention be true, then the 
witness without anger and spite can be determined to be one with 
Bralma; end to consider such witness to be some other agent 
or instrument than Self, is tantamount to the saying ‘a sterile woman's 

_ 800’ this can never happen and hence untrue (asaé)., Bor, witness - 
“means the agent or instrument (who is the doer, eater, ete.) only 
tin an emphatic form; without such an admission the agency of the 
individual is.destroyed, , 
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The internal organ is an associate of the one and same intelligence 
to render it a witness; and the agent or instrument is only a quali 
fying entity; that is to say, possessing a distinguishing qualification 
as that of an adjective ahd substantive.* 

What serves as an associate to a thing is called associated. 

An associate is a thing which being placed near another, makes 
that to be known, while it remains separate, As, according to the 
Nyayika, heaving is said to be the function of the atmospheric aii 
situated inside the ears, so, the site of the car is the associate of 
hearing ; because wherever the car is present, it takes cognizance of 
sound and renders it known, by the help of ether{ present insite, 











* Indication of the conditional relation of an adjootive and noun 
can thus he explained :—as in the phrase ‘That Devadatta is this,’ ‘that’ 
refers to Devadatta seen in past time and ‘this’ refers to the Dovadutta 
of the present timo, ao that, a relation is created by the oxclusion of time 
which is the only difference subsisting betweon them ; so in tho sentence 
‘That art Thou’ is the rolation of subject and predicate (same as adjootive 
and noun) between Intelligence distinguished by inviaibility,—tho indication 
of the word ‘That,’ and Intolligenco distinguished by visibility indicated by 
the word ‘Chou,’ a relation constituted by the exolusion of the difforonca 
present in them, i 

t Upadhi (yp +a 4dha4e=upadhi) ia » thing whiok communtoates 
its’ own property to another situated close to it; as for instauoo, when 
a red flower is placed near a orystal, it imparts its rod colow te tha 
glass which then appears red; here the flower is the assoointe of 
the glass. In the some way, Ignorance (present in all individuale) im- 
parts its property of unconsciousness to Intelligence (Brahma which ta 
present close to the Jiva in coach person) so as to render it separate 
and twain (dual), hence Ignorance is the associate of Inlelligenog, In. 
like manner, the assoointe of o thing is oalled associated by it, Pov 
instance, of Intelligence, tho associate is Tgnoranco, consequontly Tntol- 
«ligance is J; gnprance-associated, . 

$ Ether and atmosphere aro convertible torms, go no Approhonsion * 
needs be entertained from their promiscuous use, Somotimes the voador 
avill find the word space used for it, “ ‘ 
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while it retains 1ts Sepavate individuality, In the same way, the inter- 
-nal organ, wherever present, renders its indwelling intelligence manifest 
as a witness, while it remains separate. Hence, the internal organ is 
the associate of witness, From this, it is established, that the func- 
tion of the Snternal organ’ (antakarana)—its indwelling intolligence 
—is the witness. 

- Visheshana is a substance which manifests an object along with 
itself, As for example, “ The person with the car-ring is come.” Here, 
the ear-ring is the qualifying entity (adjective) because it establishes 
the approach of the person along with it [as the man thab is come, 
has got them in his ears and has not left them behind] “I have seen 
a blue pitcher.” Here also, ‘blue’ is the Visheshana (adjective) of 
‘pitcher.’ In the same way, the internal organ is the adjective or 
qualifying substance of Intelligence, which is the agent or instrument 
(doer etc,) and same as Jéive—inasmuch as the internal organ mani- 
fests that Intelligence along with itself in the form of an agent or 
“instrument. Thus the ‘internal organ’ is the qualifying adjective or 
the worldly: that is to say, the function of the internal organ, Intelli- 
gence, is its subject, and the internal organ is liable to continued births 
‘and deaths, This will be particularly explained further on. Now, 
the passions anger, spile, and the rest exist in the worldly (which 
entail an individual to future re-births) and do not constitute 
the condition of the witness {agent or instrament). ‘Then again, the 
predicate of the worldly is the subject of the internal organ and not 
that of intelligence, which is the predicate of the intornal organ, For, 
hetween the predicate of tho worldly —intelligence—and the instru- 
ment, there is no difference whatever; inasmuch as the same intelli- 

igence in company with the internal organ is subjected to future 
existence, ‘and without such accompanimont of the internal organ, it 
‘constitutes, what has been mentioned, a witness ; 80 that there is conse- 
quently no difference between the portion which constitutes the predi- 
ate of the worldly and the witness, If this predicate be admilted to 
be the seat of pain, then the witnoss must alike be subject to it (for 
ta titey have beendetermined to be equal and non-different, and hence, 
“fitinf canndb be present in one without affecting the other in @ like 
avy). Bet auch is not a fact as has boon said in the Vedds “Tho 
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(internal) witness is free from all sorts of pain.” From this ib follows, 
that the predicate of the worldly is also without pain (for their 
condition of equality) and that all pain resides in ita subjeot viz, 
the internal organ, With this purpose, anger and spite have beon 
mentioned as propevtics of the intellect and not that of the Jiva. 
In this way, one with the internal organ is not identical with Brahma, 
but the witness associated with such organ is non-difforent from 
Brahma; but then it has been before alleged, that such witnesses 
are several (as many as there are individuals) and Brahma is only 
one, hence, How can many be equal to one? Therefore such identity 
is not proved. 

Moreover, “ the admission of their ononess creates another difficulty, 
inasmuch as Brahma is all-pervading and the (internal) witness 
must also be possessed with an identical pervasion, and if so, then 
it musb be able to experience the happiness and misery of all indi- 
viduals which it never does.” 

Such arguments are useless. No matter about the many and ono, 
they imply an identity. For, as the space appropriated by soveral 
pitchers, is different from one another; though thoy are only frac 
tional units of the infinite space or ether (mahakas) from which 
they are non-different, Similarly, though Zswaya id ono witness and 
the individual witnesses are many and divisible, yeb they aro non- 
different from the all-pervading witness of the Bralma; and thesa 
divided and separate individual witnesses aro but morely fractional 
units, or the distributive segregate of the one, infinite, and indivisiblo 
Brahma, And, the previous assertion, that happiness and misory 
are not subjects of the function of the internal organ, is inconsistent. 
For, even if happiness and misery are apparent witnesses, and as 
such witnesses are many, yet they (happiness and misery) aro only 
a modification of the internal organ, its function for the time boing, 
determining or creating them, which the internal witness ocoupying 
that function discovers, ‘This is the reason why authors have dator- 
mined happiness and woo as subjects of the internal witness 
with function; and nob without it, To illustrate it by reference to 

‘a common saying Leb us suppose the instance of a pitchor,’ Hore 
‘as tho pitcher bas ils own other residing within it, non-differont 
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from the great body of it occupying all space; and as it serves as 
a means of carrying water; but then, the sight of a pitcher (as an 
associate of ether) establishes the presence of ether as well as its 
function as a water-carrying medium; in its absence, ether only 
can be determined which is the same as the greab body of ether: 
go is intelligence the witness, and function, of the internal organ, 
whose action is to discover and whose associate is the internal organ, 
determined by the sight of its associate; without the sight of the 
associate of intelligence—the internal organ—neither can the wit- 
ness, nor its function of discovering, can be determined, but only 
Intelligence as Brahma is established. Hence Brahma and witness 
are one. Because, without discovering the associate, it cannot be 
conceived as many and divided, and such witness is the indication 
of Jiva (of which more hereafter.) In this way is considered non- 
duality of the Jiva and Brahma, the subject of the present treatise. 


Iilusion proceeds from a conception, caused by knowledge 
' of things, similar in form to one another. 
It is immaterial, whether such things are real or unreal. 
Nor is it the invariable source of any defect (in the organ) 
that causes it, 
Nor ig it the product of a given cause ; as a cloth is the 
result of a weaving brush and loom ete. 
Self (Atmd) free from similarity ;* (white) conch (from some 
defect) appears yellow and sugar bitter (illusion). 
Desire is not always its moving cause, a person possessed 
of indifference sees silver in a nacre. 
Ether is sometimes mistaken for blue, and pan, for a tent 
Hyen by persons without defective sight, or jaundice, to 
account for them. 


- Alf bondage be real and permanent, as has been alleged before 
(by a Poorbapakshi) then knowledge cannot destroy it; for what 
’ _ SSS 
+ fae Therefore to say, he is the same as the threo upper castes Bralmana, 
+ Hilisherye, and Veishnawd-ix illusion, = 
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is false can only be destroyed by it (knowledge). Self is not com- 
posed of the substances of bondage which are unreal Therefore 
to say, bondage is real, and knowledgo cannot remove it, is quite 
inadmissible, Because it is unreal, and knowledge destroys it, [i, ¢, 
Self-knowledge prevents future re-incarnations.] 

Moreoyer, according to a Poorbapakshi, it is said, that conception 
produced by the knowledge of a real substance can only create an 
illusion, hence its source ; as has already been said, in the instance 
ofa snake in achord, Here, for such an illusion to arise, one must 
have knowledge of a real snake ; he must have seon a snake and have 
ay abiding conception of its form ir him, wherewith Lo mistake it in 
avope, And one who has never seen o snake, nor knows what it is 
like, cannot confound it with a rope or string. In the samo way, 
knowledge of bondage establishes its reality [in other words as bon- 
dage is admittedly known by all, it must be » real substance, 

“Substances not belonging to Self are unreal, Such an inferance 
is untenable from the premises already advanced, For, illusion hag 
its source in conception produced from the knowledge of a real 
substance, and as such a condition is absont, bondage is not the 
attribution of illusion, but real.” 

But such contention is untenable, For, the conception of illusory 
attribution is the source, from which, knowledge of things proceeds, 
Tt cannot determine the real, hence is not the cause of ils knowledge, 
Now such things are either real or falsc. And if knowledge of the 
real thing is alone the cause of illusion, then a porson, who has nob 
seen the tree yielding the real Arabian date (chhoara) but who has 
_ derived its kuowleigo from the sight of a common date tree (Jehejun) 
shewn to him, by a performer of magic, and ropeatedly described to 
him, as the real chhoara, and he never heard otherwise, is liablo to 
confound the date tree for that other, and becomes the subject of 
such an illusion. But this should not be ; becauac he is unacquainted 
with the real chhoara tree, [hence your inference with their premises 
are wrong, Bit] from my standpoint, that person’s illusion is the 
result of the false date tree shawn to him. Hence, i!lusion arisos from. 
the conception, derived from the knowledge of an existing similarity 
between the thing mistaken and for what it is mistaken. And, 
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whether a thing is tue or false, conception can only proceed from 
its knowledge, which again is its source. Now such a consideration 
as to their mutual interdependence, implies no difference ; for it 
signifies knowledge as the cause of conception ; and conception that 
of illusion. So that, it establishes conception produced by knowledge 
to be the source of an illusion, even if it do not signify that by con- 
ception is produced knowledge. 

Moreover, knowledge only can never be said to be the source of 
ilusion. For the rule is, that a source or cause must have an wuinter- 
vening prior existence than its product; as for instance, the tuming 
rod or potter's wheel is the cause of an earthen-pitcher, Here, the 
rod had an uninterposed prior existence before the production of the 
pitcher; in the same way, if knowledge be admitted as the source 
of illusion, it must have an uninterposed existence prior to the pro- 
duction of the illusion ; but this is not the case, inasmuch as a man 
who knows a snake, is apt to confound it with a chord, a month 
afterwards, and this should not be. Because, if the illusion of snake 
in a chord is the product of knowing a snake, such knowledge has 
heen destroyed, hence there is no unintervening prior time, but 
simply past time. 

‘Unintervening’ means without intervention or interposition, and 
‘ixtervening’ with interposition [so that the one has a signification of 
immediate and the other mediate; immediate past refers to a close 
pfoximity between the cause and its effect; while the mediate past 
must refer to the distant past, between which time and its product, 
there intervenes a space of time.) 

If it be said, that action must have a cause prior to it, cither in 
the immediate past, or ante-dated to that; and such cause then 
becomes the source of the immediate past accordingly, then it amounts 
to o non-admission of ‘sanctioned actions’ procuring heaven and pro- 
hibited works, hell, to which they stand as their respective source, 
as mentioned in the Shasiras, 

For, mental, oral and bodily works are called ‘actidns’ and from 
-the commencement of their practice, incessant succession eoasea ; 
while, the abode in heaven follows in another subsequent existence. 
So that heaven and hell, from sanctioned or prohibited works, do not 


© 
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follow from the immediate past, but are the result, of such actions 
done in the remote past. : 

In the same way, to say, that the knowledge of a “snaleo in tho 
immediate past is not thesource of its illusion in tho chord” is absurd, 
Because, it virtually leads to the admission of an illusion, from know- 
ledge which has been destroyed, as also tho attainment of honyon and 
hell from works that have ceased; and one may as woll argue in the 
same strain, that a turning-rod which has ceased to oxist, and a dead 
potter must alike tum out a pitcher. 

Because, as in the illusion of a snake in a chord, the knowledge 
of the snake in the mediate past ; and for the attainmont of heavon or 
hell, the good and bad actions of tho mediate past, are prior condi- 
tions, potentially present as their respective sources: so in tho instance 
of the pitcher, the doad potter and the destroyed turning-rod of the , 
mediate or distant past must be looked upon as quito capablo of 
turning it out. But this is plainly impossible. Honce, what oxists 
in the distant past cannot be detormined as the source ; bul some~ 
thing subsequent to it, or the immediate past, is the source ; and also, 
good and bad actions are not the source of bringing for heavan or 
hell in a future existence, but that good actions produce, in the imme. 
diate future ; virtue, and bad, sin. 

Now, virtue and sin are subjects of the internal organ (cons- 
tantly abiding in it) which in their tun, bring heaven and holl 
in a subsequent time, and thus in their consummation, ceaso to 
produce any more effects subsoquently, For such a purpose, tho 
Shastras describe good and bad actions by thoir novelty ag tho 
productive source of their respective results, and call them virtua 

“and vice, Then again, good and bad works produced from virtue 
and yice have been sometimes called virtue and vico: in tho same 
way aya man performing a good and moritorious action is said to 
be doing virtue and vice versa. Here, the meritorious action or ila 
xevarse, is not the virtue or vice, but is the parent; therofore actions 
are oalled virfue and vice, in the same way, as marrow (gheo) for ins: 
tance, is called life in the Shastras, because it produces longevity, j 

Thus is determined, how the immediate past is the productive 
source; and as there is no knowledge of a snake in tho immediate 

8 
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past, i. e., 4 little prior to the illusion of creating it in a chord, there- 
fore such knowledge is not the source of the illusion; but such 
source is the conception, derived from knowledge, concerning the 
reptile, * ¢ 

Similarly, the illusion of silver in nacre, is due to conception 
of silver, Thus then, conception is the real source from swhiclx 
all illusions oiiginate, Conception in its turn, is produced from 
the knowledge of a thing. ‘ 

As the results of good and bad works,—virtue and vice,—are 
constantly present in the internal organ, so is conception derived 
from the knowledge of things present there; anda person unac- 
quainted with a snake, may have conception of other things, which 
he has a knowledge of, so that, the snake illusion may nob occur 
to him, but other illusions may,—produced by an oxisring similarity 
in the condition of the two, Hence similarity, and not dissimilarity, is 
the determining cause of an illusion, A snake has a similarity in an- 
ther sake, and notin anything alse. One who has never before 
seen a snake and is perfectly unacquainted with ib, bub who knows 
something else, can have no conception of a thing similar to a snake; 
hence its illusion in a chord, can never happen to him. 

‘Conception’ signifies a subtle condition of knowledge. Thug it 
is shewn: the source of illusion is conception of previous knowledge, 
regarding a thing similar to it (illusion); and it is immaterial, thab 
the conception of knowledge of a real only, and not an unreal substance, 
be the cause of creating an illusion, This has already been explained 
in the instance of the Arabian Date-tree. So that, the conception 
of false knowledge, regarding a thing, is alike productive of illusion, 
and itis likewise applicable to bondage. For ‘Egoism’ ete, are unlike, 
self, and bondage is nothing more than their knowledge. It is 
unlike the illusion of a snake in a chord, which is created only when 
known, and not otherwise; [because bondage is ever present and 
requires no previous acquaintance]. Such is the dictum of the Vedds. 
For this cause the non-existence of all things in the slate of pro- 

* found . slumber is explained.* Asin such a condition, nothing can 
ie ae iat 


% When’ a man sleops profoundly without being disturbed by any 
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be ascertained ov confused, hence the destruction of tho objective 
world then takes place [relatively of course to the individual who 
is sleeping soundly and nob to the vost of mankind], Ib is called bho 
controversy of sight-creation in the Shastras and will bo oxplained 
in the sequel, 

Thus is derived a knowledge of Egoism and its cndless modifica 
tions, as well as their final destruction. Its birth and doath is cooval 
with its knowledge. That is to say, with the springing up of know- 
ledge concerning egoism, egoism arises, and with the destruction 
of that knowledge, egoism is destroyed, 

Egoism otc, and its knowledge, aro called ‘illusory atiribution,’ 
Though Egoism is spoken of as a tostifying witness [agent or insle- 
ment), (ib has already been explained when the Subject was considered) 
its knowledge is determined in the form of such witnoss;~and ils 
birth and death therefore are not possible—yet as ib discovers the 
Egoism etc. through the function of the internal organ, though not 
directly, therefore such fanctioy can be said to have a beginning 
and an end. This is why knowledge of Egoism is said to have 
an origin and an end, And conception can be establishod in con- 
nection with it in tho following wise:—that is to say, tho knowledgo 
of false individuality of a prior poriod of time, ovolves the 
subsequent individualities and so axisos its knowledge, Moreovor, 
if it be contended, that tho concoplion of tho illusory atlribu- 
tion of the subsequent, is duo to the illusion of prior individus 
alities and their conception, then tho source of the first individuality 
aud its source in conception, cannot clearly bo created, Foy, if 
any individuality precedes it, then its knowledge can produce 
conception, but prior to the first evolution of ogoism thoro cannot 
be another individuality, in tho same way as tho illusion concorning 
a first thing cannot be said to be dorived from its concoption* 








dreams, he cuts off all connections from the objective world, which thon 
coases te exist for him in an objective condition ; and such a condition 
is a trite oxample of agcertaining the actual condition of Solf who is * 
actionless, undisturbed, passive and full of bliss, ; 

* QOonception is an act of momory ; knowledgo oxeatos mn impression 
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For that can be admissible only if a previous Egoism were present, 
then for knowledge td follow, and produce conception is on easy 
and natural inference, ‘ 
Bub such a conclusion is mainly attributable to ignorance of the 
Vodantic doctrine, Tor the Vedanta holds (1) Brahma, (2) Iswara, 
(8) Jéva, (4) Ignorance, and (5) its relation to Intelligence (chottanye) 
and (6) the difference in uncreated (wnadd) things, as the six entities 
which are identified to be without an origm, A thing which is not 
derived as a product of another, is identified as uncreated, or without 
an origin, These six are not produced, hence they are uncreated 
(suroop se anadt), while egoism is described in the Sruti, as 
having a beginning; hence it 1s not uncreated, but a dorivative 
product, But for a continuous current, every substance can be called 
as without a beginning. This continued current (of evolution, in 
which one succeads another in tho usual course of nature) cannot cease 
in the eternity of time, nor was there over a time, when such subs- 
tances can be said to have had no existence.* [To illustrate by an 
example] a pitcher is said to be without a beginning, for there never 
was a time when it was not preceded by another pitcher and so on, 
to the infinity of time, both upwards and downwards; considered 
in this light, every substance bas a chain of continued existence, 
for which it is called (anadi) without a beginning, In (Pralaya) cyolic 
period of destruction of the objective world, all substances are 
seduced from their objectivity iato a subjective state of potontiality, 
in the same way, ag in profound slumber, 4 man though dead to tho 





in memory which retains it vividly, honce conception 1s a subsequent 
act and oan only be produced by tho certain knowledge of a substance. 
For conception to follow, there must be present knowledge in a relation 
of peiovity, so thot conception of a first thing cannot he deemed a sonroo 
of illusion, But its fallacy will be pointed out in the text further on, 
* This is Kapila’s doctriuo. Ho denies total destriotion of tho objec- 
tive world, but asserts instead, that theré was not a time when the world 
“and oll it contains was not existing, nor will there ever be a time, when 


ib will cease td oxist altogether, Western Evolutionist may take noto 
of thig fact, 
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external world retains conception of it in his memory ; such a con- 
tinuons train of existence is called ‘without a bogiming; and il 
applies to the vast expanse—the world. Ono who is unacquainted 
with ib, may apprehend the non-applicability of first illusion to ils 
conception, as also that of egoism ote, and illusion concerning them, 
before all things; as the Sidhanta hasit, But its source is detor- 
mined by a prior existence of its predecessor, which precedes such 
illusion, go that here conception is quite, out of question, incapable 
to create it, 

From such a stand-point, conception produced by « provious 
Knowledge of similavity, can create an illusion of Egoism ote, which 
serve as bonds for a continued chain of cxistonce hereafter, (The 
first line of the stanza indicates it.) 

Moreover, as the faults or defects which have already been referred 
to, as giving rise to illusory attribution, cannot be said to be present 
in bondage, therefore bondage is real, to say so, implies a contra- 
diction, hence it is clearly unmaintainable. Because, if illusion 
proceeds from defects and nob otherwise, then defects are its source. 
As for instance, the source of cloth is the woaving brush and loom, 
and in theix absence no cloth can bo produced ; so ave dofeols nob 
the source of illusion. Inasmuch agin the absence of tho dofoot of 
similarity even, Self is confounded or mistelon as having dis- 
tinction of caste. A Brahmin or any other casteman, has his caste. 
distinction in his gross physical body, honce such caste is a croative 
function of the gross body, and neither self nor the subtle body 
(astral) has any thing to do with it, Jor, the same solf and the samo 
subtle body rehabilitate another gross body after death, aud the 
caste may be different from what it was beforo, and the rulo doos 
nob prevail, that an individual shall rotain his original casto in 
all his subsequent re-births. If such distinctions of casto wore dua 
to self or the subtle body, then, the individual would never be sub~ 
jected to any othor caste than the first, in his noxb journoy aftor 
death ; hence it follows, thab itis the function of the gross physioal 
body, and not of self or the subtle body, to dotermine caste, ‘ 

“I am a twice-born (Dudjatee) Brahmin ote.” Such a saying 
ativibules the condition of a Brahman to Self, and apparently 
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determines his cognition go ; in the same manner, conditions of Mshe- 
trya and Vaiswa arc applicable to Self. Here, the attribution of caste 
to Self is illusory ; just as the projection of a snake in a chord is nob 
real but apparent, (that is to say appears so) hence an illusion, so Self 
is without any caste ditinction, and what appears, is simply an 
illusory attribution of caste, Moreover, between Self and caste, there 
does not exist any similarity, inasmuch as the first is all-pervading, 
while the second is divisiblo. Self is interval, while caste is external ; 
Self isthe discoverer, while caste is the subject discovered by Self. 
Thus then things antagonistic to Self ave confounded with him. 
Here the word (Duijatee) twice-born signifies the three upper classes 
Brahmin, Kshetrya and Vaiswa, 

As in the absence of similarity, we have seen illusion to arise 
concerning Self, so in the absence of the same similarity between 
Self and bondage, such as Egoism etc., bondage is attributed to him 
through illusion. The defect of similarity is hence not the cause of 
illusion, for if such were the case; then he [Brahma] couid never be 
confounded with caste: in the same way yellow cannot be attributed 
to a coneh-shell, nor can bitterness be said to exist in sugar-candy, 
For if a conch is white,—and yellow is an antagonistic color to white, 
white and yellow have no resemblance of similarity between them. 
In the same way sweetness and bitterness are directly opposed to 
each other, they are not similar, but dissimilar. Hence, the presence 
of similarity of a false thing is not the source of illusory attribution. 
Similarly temptation, fear, and the other defects in the demonstrator, 
can be construed as not its source. For, even a man free from 
temptation and perfectly indifferent to the pleasures of this life or the 
next, is apt to mistake silver ina nacre. This should not be, if illusion 
were caused simply from the presence of defoct in the see-er or 
demonstrator, Neither is defect in demonstration its source, Vor 
ether possesses no form; yet every one confounds it with the blue 
{heavens above]. Another instance of such illusion is that ofa frying 
pau with atent. Likewise it cannot bo asserted that fiom defective 
‘sight, such illusion is produced. For, all persons cannot be equally 
affeoted in sight as to be the subject of the same illusion, Hence, de- 
fect in demonstration is not the source, from which illusion originates,: 
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In regard to the ether, it can be said, there is wanting al leash 


one defect in demonstration, while virtually all the defects ave absent ; 
besides, théreis wanting presence of similarity too ; so that, since in the 
absence of all defects, ether is confounded with the blue sky, in | 
the same way,in the absence of all defects, Self is confounded as 
aubject to bondage. Tere, it cannot be said, that as the necessary 
defects which create an illusion are wanting, therefore bondage is 
not illusionary [but roal]. For, as already seen, in the absence of all 
similar defects, a person is apt to mistake the other, for the bluo 
heavens over-head. Hence it is natural to infor that ‘defect’ is nob 
the invariable source of illusory attribution. A porson not suffering 
from biliousness or such another malady* is even liablo to mistake tho 
ether for blue, and pan for a tent, from asimilarity of appearance, 
Therefore the natural conclusion is, that dofect [in demonstration] is not 
the cause of illusory attribution. 

The word ‘Kshema’ signifies peace, and the defecta in demona« 
tration which destroy it are termed (akshema) unpeaceful, , ‘The 
‘organs of sense’ through which cognition is derived ave termod 
(pramana) demonstrations, Thus is determined illusion uncausod 
by defect, 

In such a consideration, it is nob necessary for a defect to be 
present, to create the illusion of bondage (in Self). Moreover, the 
abridged edition of Sharivala Sutras contains especial reference 
to it, which for longthiness I have abstained from entering upon ; 
especially if the facts were true I would thon have fully considered 
defects and their nature, but since it is otherwise, I noed not furthor 
dwell upon the matter. : 

Thus is determined the works of illusion, 





* There is a proverb which with oortain restrictions gonornlly holds 
true. It sys that a jaundiced individual secs every thing yellow ; lonee 
our author refers to it while explaining nway tho allegod sources of 
illusion, Bué then, thore are other olassess of persons, who so to spenk,’ 
ave color blind, that is to say, ave quite incapablo of distinguishing ond ooloy 
from another, 
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On THE sourcES or ILLUSION. 


In the ordinary manifestation of Intelligence (chaitanya) 
ignorance dwellelth not. 
But the Intelligence present in profound slumber is Ignorance. 


“Ignorance has been already mentioned as particularly apt to be 
confounded with reality. But as Self is illuminated by himself he 
cannot be mistaken with Ignorance; for light and darkness are natur- 
ally opposed to each other, (and Ignorance resembles darkuess), For 
instance, as in the broad daylight, the illusion of a snake in a chord 
never arises, so to Self, the illusion of bondage can never be attribut- 
ed (for the Atma is Self-luminous.)” 

Further, this even cannot be said, that if the Aéma is Solfsmani- 
fosted, his intelligence is not directly opposed to ignorance. For, 
if such were the case, then in the condition of profound slumber, 
Self oughb to have retained consciousness. But instead, we find a 
man on rising from his sleep to say “I was sleoping peacefully,” 
“I knew nothing then.” Here, the conception of happiness is the 
subject of ignorance, This happiness and the knowledge of ignor- 
ance in the waking condition are nob visible—for we call that 
knowledge visible, whose subject appears in front, which neither 
happiness nor ignorance does in the waking condition, hence 
not visible—but they resemble remombrance; and remembrance 
concerning a thing unknown, is never possible, it can only proceed 
from knowledge; so that, the conclusion is, the happiness felt in 
the condition of profound slumber is the product of ignorance ; 
that is to say, it is due to unconsciousness, which is the normal 
condition of ignorance, And, as such knowledge of the profound slum- 
bering condition is never, the result of the mind or the senses, for 
they then cease to carry on their respective functions, it can bo 
determined as proceeding from Self, Knowledge and manifestation 
have the same signification, Thus is shown, tho manifested cou- 
dition of Self in profound slumber, which manifestation is like 


“Happiess itself, and the same as ignorance. Ifit were otherwise, 


then the presence of iguorance in sleep cannot be satisfactorily 
explained; and it certainly ought not to be there. Therefore, the 
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Atma is self-manifested, or consciqus, and between him and ignorance, 
thera is no antagonism prosent. On tho contrary, ignorance helpa 
to determine his likéness of munifestation. For this purposo, the 
VedAntin, says, ordinary: Intelligence is not opposed to ignorance, 
But such an antagonist is tho partioular Intelligence, Tho all- 
pervading Intelligence is called ‘ordinary, and Intelligence prosent 
in the function (of the internal organ) is called ‘particular’ As fox 
instance, ordinary fire residing potentially in a piece of wood is 
not an antagonish of darkness, but the solidified particles of fixe 
present ina candle are so; in the same manner, the all-porvading 
Intelligence is no enemy of ignorance, bub Intelligence residing 
in the modification of the internal organ, after it hag assumed the shape 
of Brahma, is its opponent.* i 

Thus then, we find pure and simple Intelligence is not an anton 
gonist of ignorance, but function plus Intelligence, or Intelligence 
with function, are directly opposed to it, In the first condition, 
intelligence destroys ignorance, nd function (mental) is its coadjuton 
In the second condition, thut mental function is tho destroyer, whila 
its help-mate is Intelligence. This method of consideration seeks 
to put a limit and (its supporters are the Abachhedavadine) is called 
therfore the difforentiating view, But thore is also anothor view‘ 
in which both the ordinary and parccular Intelligences are looked 
upon ag not directly opposed to Ignorance, but function illumined 





* Intelligence is differentiated into two :—invisiblo and visible, The 
former'refers to Brahma, therefore all-knowing ; the lattor to tho Jiva thera. 
fore parvisoient, In the state of profound slumber tho Iattor, though dovold 
of all tho envolpmonts of ignorance, yet Jive is wrappod in ignorance 
itself, and this must be got rid of, to be one with Intolligence and 
blessedness (Brahma) In such a condition, whon tho modification of 
the internal organ has assumed the shape of tho Impartite Brakma, 
he hes no more ignorance loft in him, he has merged into Brakma ond 
bocome one with it; then he is Intolligence simply. Ifenco auch Intolli- 
gence and ignorpnoo are opposed to cach othor. Tho Sruti says in’ 
reference to the state of profound drenmless slumbor —~ “For the i}luminn« 
tion of Intelligence Prajna onjoys folicity.” _ 7 


9 


ag VICHAR SAGAR. ~ 


with the reflection of intelligence, or the reflected intelligence with 
function are so. In such a view, reflection is admitted hence its 
stipporters are called Abhasabadins. In this way, intelligence 
which is self-manifested is established to be no antagonist of Ignorance, 
but that the latter is included in, or dependent on, the former, So 
that, the subject of Self, covered as he is by ignorance, can be easily 
confounded with Intelligence, and particularly with the subject of 
ignorance, 

« Moreover, as Self is unconditioned, ¢, @, neither ordinary nor 
particular, as above explained,—therefore neither particular know- 
ledge nor Ignorance can be admitted to bo present in him; so that 
their attribution through mistake is clearly untenable. Such an asser- 
tion cannot be maintained, For, everyone admits the existence of the 
Atma which means Self. No one says that “I am not existent,” but 
on the contrary “I am” [“I do,” “I eat,” “I go”). All these clealy 
establish the existence of Atma, and an universal belief in such 
existence. Bub then, as Intelligence, blissfulness, pervasion, eternal, 


“pure and free, Self ognnot be conceived by all, Thereforo there are 


two conditions present; the first which establishes the existenca 
of the Atma is knowledge, the second which prevents our concep- 
tidn of intelligence, bliss and the rest, is ignorance. Such an inference 
is determmed by experience, and even analogy oatnot destroy it. 
Of them, the condition of existence ig the ordinary, while the percep- 
tion of Intelligence, bliss etc, derived only from knowledge, is the 
particular condition, ‘Ordinary’ signifies that which provails in many 
countries, and for a greater portion of time; and ‘Particular’ is 
what is known in few countries, and not at all times, but some- 
times, 

14 Tf it be said, since the Atma is intelligonce, bliss ete. he is presenb 


“everywhere like truth; and in reference to truth, the prevalence of 


intelligence, bliss and the resp in a few countries; and in regard to 
the latter, the pervasion of the former in many countries, imply 
an inconsistency, therefore to consider truth as constituting ita 


“ordinary, while Intelligence, bliss etc, as forming its particular 


‘portion. is untenable, Then the reply is,as truth Atma is essen- 
tially knowa:to be existent, by all peysons, from their conception 
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of “I am” ond similar other phinses; auch a conception hag 
nothing to do with ignorance. Tho advent of knowledge, or ils 
shutting owt, cannot reduce it to non-existence. But, so long as 
knowledge is shut out, a person cannot conceive Self to bo intelligonse 
bliss ete., that conception is only brought aboub by knowledge of 
Self; yet even in sucha condition of ignorance, the blies, intolli- 
gence, purity, freedom, etc, are already present there,—only they aro 
not conceived, Hence such experience is called ordinary, and for 
the matter of that, intelligence, bliss, etc, have been called to prevail 
only for a short time, and truth for a greater portion of time ; though 
truth and intelligence etc., do not actually limit Self into ordinary 
and particular conditions. For this reason, tho concoption of éxiatence 
(truth or Reality) is called the ordinary portion of Self, as that of 
intelligence, bliss etc, i his* particular portion, Moreover ib does 
not create any contradiction in what has been termed the unpar- 
tioular condition. Because, the admission of ordinary and particular 
con be said to tell against the unparticular condition, and as auch 
an admission is not made here, but reference is only made to ignorance 
which creates a distinction resembling them. 1 

In this way, to know Self as ossentially existont, [truth] and from 
ignorance not to know that he is intelligent, blissful, otornal, pure 
and free is to attribute bondage} to him—which he is not, but a more 
product of illusion, But such an illusion is destroyed by knowledge, 
hence is created a necessity for the work in hand, 

Also, as has baen already told, by discarding the forbidden and 
optional acts, and recoursing to the practice of the daily and ocoa~ 
sional rites and penances,—even in the absence of the forbidden acta, 
—a man cannot attain the eternal abode, And, in the absence of 
optional things he cannot attain to the abodo of the good, and by 
abstaining from the daily and occasional rites, what sin is produced 
ltteer 





* Atma is masouline, therefore Self has always boon used in that 
gender, but ijt’ English, Spirit is always neuter, and Solf is synonymous 
with it as also with Brakma which is neuter. The ronder may tale” 
note of this, to avoid falling into miataka, . BOER 

} The attribution of bondage signifies Solf to bo gubjoct to ro-birtha 
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it is destvoyed by their adopting into practice; and by ordinary or 
extraordinary penances are removed the sins committed in this, or 
in a puior life, In the absence of a desire for the result, his optional 
works do not procure ‘deliverance. Hence ‘deliverance’ has no 
reference to knowledge, but is simply an absence of re-birth. Such 
an assertion is clearly inadmissible, 

For, the daily and occasional rites, produce the desirable abode 
in heaven as a result, as has been proved by analogy by the commen- 
tatoy (Sankaracharya]; hence, it is clear, that such actions will 
procure the abode of the good, and not « deliverance from future 
re-births, Moreover, if it be said that such actions produce no fruit, 
then it will be tantamount to an admission of the fruitlessness of the 
Vedas which propound them :—inasmuch as from your point of view, 
their non-performance is injurious and sinful, and to say that they 
bring forth no bad result is to admit that sin will not be engendered 
* from their non-performance, For such non-performanco indicates want, 

while sin indicates existence, in other words an absent ov non-exist- 
“enti thing which is fhe same as nothing, producing sin which is 
existent or something ; and such a statement of nothing producing 
something, is clearly inadmissible for they are antagonistic of each 
ether. Hence their non-performance cannot be admitted to produce 
sin as aresult, Then again, if it be- said, that the non-performanco 
of the daily and occasional rites engender sin, then it amounts to 
the admission of something being produced from nothing, which is 
Inconsistent as remarked by Bhagvan SreeKrishna [in the second 
QOhapter of Bhaguad Gita]. Therefore, the absence of such worka 
which is equal to nothing, cannot produce sin, which is equal to somo- 
thing (harmful). In this way, is determined that sin is produced 
from othor actions besides the non-performance of daily and occasion» 
il xites. So that, not to admit the blissful abode of heaven (svarga) 
as a result of their performance, is to reduce them? into a condition 
of unproductivensss, and with them, the Vedds likewise, Here 
there ig another proof, as to their procuring the desirable result of 
* abode in heaven. < . 
Also, it is similarly inadmissible to look upon the ‘optional works’ 
_ w prior existence unactuated by any desire to the enjoyment of 
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fruits thereof, ag barren and unproductive, For, tho seed of action 
produces two seedlings which ave (1) dosire and (2) ddriatay 
of them, Adrista signifies virtue and vice or good and bad works, 
Now ‘the good’ produces good desires and virtuo, while ‘tho bad’ 
bring forth harmful desires and sin, With the good desire is ovi- 
ginated firsb an inclination for ‘good works, which in turn produod 
happiness, Similarly bad desires produce an inclination for harm« 
ful works, which lead to misery. Thus we see, how the seed of 
action produces the two seedlings, desire and Adrista, Of them, the 
firsh bas a remedy which causosits destruction; while the second 
oan only cease by producing its usual rosults, and not otherwise 
This is the authoritative assertion of the sacred writings. In othor 
words, the sin engendered by harmful desiros can bo dostroyed py 
secking the company of the good, heaving their precepts and similar 
adts, Then again, virtue, produced by good works, and desires, is 
sure to bring forth happinoss, which in turn igs destroyed by keop- 
ing the company of bad men and similar other bad acts, Ib does nob 
end here, but all the desirable results which the Shastras say are 
produced by an inclination for them, are destroyed with their toot 
desive, thus proving desires to bo fruitful ; but such dostruction caunob 
affect the Adrista which is determinately tho sourco of enjoyment 
{of good and bad alike], ITence we find that actions must inevitably 
produce their results, which cannot be removed or destroyed till 
they have coused [4. 6, till the individual has onjoyed them in full, 
and the consummation of results have taken place], Such an nssortion 
of the Shastras makes no contradiction, nor doos ib imply on 
inconsistency, 

Thus then, the inovilable law of ‘Karma’ entails upon the ignoratt 
an enjoyment of their fruits, which can only conso with their con- 
summation, But to the knowor of Self, it is othorwiso; for actions 
and their agent (results) ave not dorived from the oxcellent (Brahma) 
but are due to ignorance; and as tho two axe antagonistic of seach 
other, consegtontly knowledge dostroya ignorance and its results: 
‘therefore ibis said, that the wise (knower of Sclf) obtains a rospito 
from the result of works, without enjoying thom. As thinga soon 
in o- dream are-dostvoyed and roudered non-oxistont in tho waking 
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state, aq action, agent and result produced by the sleep of ignorance. 
are destroyed by the wakefulness of knowledge, But no destruction 
proceeds without knowledge. 
‘ Moreover to say ‘that no enjoyment can proceed in the absence of 
a desire to enjoy the fruit of action, is to annjhilate the determina- 
tion of Iswara; inasmuch ag, it is His determination, that the igno- 
rant should consummate their actions by reaping the results, so’ 
that, when a desire is wanting, no result is to be enjoyed; to say 
80, is to do away with His determination, [and create desire as the 
+ true determining source of all actions};—a contradiction of what 
the Shastras teach as to the reality of Iswar’s determination. 

[But it, may be asked where isthe contradiction? The answer 
is] ~If the optional works will produce no result to one who desires 
not enjoyment, then by extending it similarly to harmful actions 
pne may as well say, that as such actions bring forth misery as 
their result, which no one is ever desirous to have for his share, 
so by shutting up his desire, he goes on performing them without 
any fear of creating sin, or another equally undesirable result. Bub 
such is not the fact, Without knowledge, actions cannot cease to pro- 
duce results, and as has already been pointed out, according to the 
conclusions of Ved&s,a person engaged in practising works unactua» 
ted by any desire as to their result, is nob liable to reap any fruits 
thereof; in the same way, to say that if the desire be subsequenb 
to the practice, even that will bring forth no enjoyment is quite 
against the Vedds; [and untrue]. For, actions done with, or withoub 
Aosire of reaping fruits,"must produce their necessary results, and 
the individual musb certainly have to enjoy them. But then tho 
difference in the two is this:—actions originating without a desire 
for the results, clear the mind and render it pure and faultless; while 
those with desire, simply bring in their usual results without purifying 
the internal organ; the fitst produce knowledge from ‘hearing,’ 
the -precepts of the wise,and thus procure a respite from results, 
Because it is his knowledge which causes him nob:to desire for results, 
‘But if from want of such ‘hearing’ or any other cause, ho derives 
no knowledge (of Self,) then for him, actions mysb continue to pro- 
Muce theix usval vegulis, though the desive for their enjoyment may 
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he wanting. This is what the Vedts conclude, Hence we see 
that without knowledge, actions cannot cease producing resulta, 
Moreover, what has already been said with regard to pennnces 
causing the destruction of bad actions, do not hold true. For, the 
nagt- misdeeds of all previous births oxtending to infinity, cannot be 
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possibly destroyed by penances of a singlo lifo-tima Hence, the 
ordinary penances such as bathing in the Gauges, pronouncing Jewar'a 
name, and the rest, which cause the destruction of all sorts of sin, 
avo merely so many means for obtaining Self-knowledge, and as 
such, they are called destroyers of sin, because they bring forth 
knowledge,—which destroys sin. ‘ 

Moreover, what has already béen said in regard to the phins attend. 
ing the performance of daily and occasional rites as being producgd 
by tho connection of the results of forbiddon works; consequently 
they cannot produce any more result. Such an assertion is untenable 
for the prohibited acts ave infinite in variety, and the results they 
produce are also infinite, so that the pains accompanying the practice 
of the daily and occasional rites cannot be looked upon as enough 
expiation tor them. 

Moreover, what has already been said in regard to ‘optional works, 
that their entire accumulated results produco the one physical body. 
Even this is nob possible; inasmuch as tho accumulation of such 
optional works is infinite, hence they cannot detormine the subjects 
tobe enjoyed during a single life-time; and so far as an emancipated 
practicer of Yoga is concerned, ib may bo said, that during one life- 
time, he may dissipate all his works by enjoying in several bodias; 
but with regard to the rest of mankind this is impracticable, And 
furthermore, a Yogi already emancipated may attain to extraordinary 
powers; but without knowledge, he cannot achieve his deliverance 
from future re-births, as is mentioned in the Vodds. 

Thus then, it is rendered apparent, that by simply abstaining 
from the optional and forbidden acts and by engaging in tho per. 
formance of the daily and occasional ritos, an ignorant person, for 
reaping the fruits of the latter works, as also the good and bad» 
actions of a previous life, is subjected to a course of consccutivo re- 
births, extending through the infinity of time, and that ho is not 
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emancipated. Hence, for the acquirement of knowledge through 
the means of the present work [to procuro emancipation], its necessity 
is clearly established. 

As things created in a dream turn out false in the wakeful 
condition, and they are destroyed: so the unreality of bondage—can- 
only be removed by the acquisition of knowledge which resemblos 
the waking condition, This will be particularly dwelt upon, on a 
future occasion, Thus is determined the ‘qualified individual’ ‘sub- 
ject, and ‘necessity of the work’; and in their presence the necessary 
relation is also established. Hence to begin the work is not fruit- 
less. 

Such is real bliss, supreme, manifested and kind to the indigent, 
beyond tho range of intellect, non-different from me, 
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* SEOTION IIt. 


He, who reads this work, with a fall knowledge of its four moving 
considerations along with his spiritual preceptor, or hears it with a 
friend, with an earnestness of mind, attains the road to emancipation 
by deriving knowledge [of Self]. Easy it is, to plant the sceds of 
knowledge, in the garden of intellect, for which reason, the discourse 
between a preceptor and hig pupil is introduced here. 

Now such a discourse between a proceptor and his pupil is 
termed easy, because the pupil is easily made acquainted with the 
doctrine which the work treats of, and thus ascertains its drifo; hence 
the work is commenced with the above dialogue. 


ON THE SIGNS OF A SPIRITUAL Precurror. 


He who knows well the drift of the Vedas, recognises golf as the 
only Reality, non-different from Brahma ; who is capablo of removing 
the five differences by analysis and analogical inforence ; and by clears 
ing Ignorance and other dofects, brings Brahma vividly into the 
mental conception of his pupil, as something tangible, and reduces the” 
objective world into its actual condition of non-reality, similar to the: 
illusion of a mixage; and who speaks not of things other than 
Brahma, is a veal and unrivalled preceptor ;—unlike those who simply’ 
cub away the forelock of their pupils’ hair, to tura them into their 
followers. ‘ 

Tho above receives further elucidation from tho following com« 
ments: “who knows well the drift of the Vedas” is mado to signify 
that the Acharya oy professor is dependent entirely on the Vedas, 
‘and has neither the inclination nor the boldiiess, to misinterpret thom. 
He does not set aside the precopts inculcated thore, to replace then 
with others of his own, but follows them with faith. ‘Non-duality’ has 
reference to salf-knowledge, and the ‘means’ helpful to its success, 
, A preceptor is therefore a man, who has achieved success in knowing 
10 
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Self to be non-different from Brahma. A person may be well-read in 
the Vedas, bub devoid of Self-knowledge ; such a one is not a fit 
preceptor: then again, a man may be thoroughly versed in the 


practice of Self-knowledge, but is totally ignorant, so far as the Vedas 
are concerned, he cannot be called an Acharya, though he is one 
‘emancipated’ For, he cannot clear away the doubts from the 
mind of his pupils, Such of thent, as have already cleared their 
minds of all blemishes, and whose conceptions (convictions will be 
more proper) are good, who have passed over the stage, in which 
doubts distract the mind,—-to them, he may indeed become & preceptor, 
But to the rest (who constitute the great bulk of pupils) he is} quite 
unfit to impart instruction in a manner, as to dispel their doubts, 

Hence the real preceptor is one dependent on the Vedas,—a 
knower of self—capable of dispelling the five sorts of distinctions 
from the mind of his pupils, by analogy and reasoning, 

The distinctions are :— 

(1) Between Jéiva and Iswara. 

(2) Between one life and another, 

(8) Between sentient and insentient. 

(4) The distinction present in Jeevan and insentient (inanimate), 

(5) Between one inanimate and another. 

‘Distinctions’ ave likewise called sources of apprehension, for 
which, they ought to be ascertained. Hence, the preceptor is one, 
who having ascertained the five distinctions, removes them by 
logical deductions, destroys the ignorance concerning Brahma, and 
establishes Its identity with Self (Atmdé) which he renders apparent, 
Besides this, his lectures destroy the reality of the world (2, @, esta 
blish its unreality); such an uncommon preceptor is the (Acharya) 
real professor—otherwise, one who simply shaves his head, and 
causes the removal of the forelock from his pupils’ heads, or dis. 
tinguishes them with the usual signs of the religious order to which 
he belongs, is no teacher at all, The real teacher ds engaged in 
giving his lectures, that cause a desire of release from bondage; 
he never insists on his pupils to dye their clothes red, He is well 
acquainted with the Shastras and is himself free (Buddha) «> 

Give us the sigus which distinguish a knower of the Shastras: 
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let us hear the words of a sage accordingly, so that a pupil may lry 
to be qualified in them. 

Here, a Guru's knowledge of the Shastras is his distinguishing 
sign, The means which qualify an individual to read the work, 
are ihe signs of a pupil, Therefore the signs of the qualified porson 
already mentioned, constitute the signs of the pupil. 


ON LOVE AND REVERENCE For A Guru. : 

The pupil must shew more love and reverence to his profossoy” 
than he doos to Zswara, for without them, he may be wisc, bub yet, 
without knowledge of self. 

Without a Guru, the Vedds appear ao sea full of salt, and eman« 
cipation cannot be had; but his arguments pro and convare nectar. 

As @ person residing in the seashore, and drinking sea-water con 
ceives its brackish taste, from the brine present in it, and is therefora 
put to great inconvenience and suffers pain; so he who attompis to 
ascertain the dvift of the Vedas without a Guru, hurls himsolf in the 
salt-sea of the Vedas, his mind is distracted with doubts and dis- 
tinctions, and he is subjected to the pain of birth and death. THonee 
the interpretation of the Vedis by Ram&nuja, Madhava and olhors, 
without the assistance or instruction of a Guru, aro full of distine~ 
tions, which thoy had failed to ascertain, or clear; and for such, had 
been subjected to re-births and its attendant miseries instead of 
being ‘delivered.’ But then, it does nop mean that Ramanuja and 
his compeers had hothing to do with a preceptor and they read 
the Vedis themselves. What is meant is simply this:—Tho pre« 
ceptor who gave them instruction, to enable them to produco the 
commentaries, as they hayo done, cannot be called roal Acharyas, 
For, we have seen that) such a one oxpounds the non-duality of the 
Jiva and Brahma; while they have sought to create a difference by 
expounding duality, Hence the word ‘Guru’ cannot proporly bo 
applied to that. ‘To call so, is unnecossary or wnoccasional ; as x 
pupil without an occasion for a Guru calls him precoptor, similarly: 
the men who instructed Ramanuja and others, in tha Vodis, wore 
merely their (eachers and not Gurus, for they taught them duality 
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instead of deliyoring thom from it, In the same manner, those whe 
road the Vedas themselves, or repair for instruction to a person not 
possessing the qualifications already pointed out, experience the salt 
of difference, and are subjected to transmigration. 

Moreover, the arguments used for and against by a Guru well—— 
versed in the knowledge of Brahma, to ascertain hon-duality and 
promote Self-knowledg in his pupil, are more delicious than nectar, 
and cause him more felicity; as the salt is removed from the sea- 
water by rain which renders it sweet, 90 he derives knowledge by his 
discourse and is released. 

A preceptor without Self-knowledge is thus declared :— 

The ignorant resemble the leather bags used in drawing or 
carrying water from a well, while the wise are the clouds that pour 
forth rain, Both read the Vedas, but the wise only, for the sake of 
knowledge are to be selected, leaving the ignorant. 

In other woids, as in the instance of leather bags employed in 
garrying water, they cannot cause its excellent taste, and hence not 
its cause ; so those who draw the water of knowledge from the sea of 
the Vedas by repairing to a teacher devoid of Self-knowledge, caunot 
determine the excellent felicity (which proceeds from it), therefore the 
ignorant are likeved to tho leather bags, and the wise to the rain- 
clouds ; of whom the former are to be avoided and the latter peleoted 
either for reading, or hearing the Ve das. 

But here is the source of a misapprehension, For, if the Vedas are 
to ba read from a wise person, to ascertain non-duality and derive 
knowledge for being delivered from transmigration, then the necessity 
for other Sanacrit. or vernacular works, as they cannot procure that 
knowledge, exists not. This is now being removed, 

“A knower of Brahma is himself a Brahma,’ asis declared in the 
Sruti: and his word is Veda,no matter whether it is in Sanserit 
or vernacular; hence it is useless to create a difference between tho 
Vedas.and his words, Further to say, that without tho former, 
no knowledge of Self can be derived, (as has just bedy mentioned in 
-the preceding paragraph) is to admit what is not the inevitable rule. 
Ag fou instgnoe—the Ayur Vedas treat of disoases and their treatment, 
puta man con hayes thorough knowledge of medicine fom a study 
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of Sanscrit, Vernacular or Persian works of medicine without ever 
reading the Ayu Vedas; so can knowledge of the Universal Solf— 
Brahma—be derived from a study of the vernacular and other 
works, With such o.purpose, wise sages heve declared the 
- Smeriti, Puran, and works on History (the Mahabharat and Rama- 
yand) as treatises for knowing Brahma ;so that these books will bo 
perfectly futile, if knowledge is only to be obtained from the Vedas. 
Hence any work that expounds or treats on Self, can create know- 
ledge, no matter whether it bo the Veda, or any other work, or a 
yernaculay treatise. 

Serve him whose word is equal to the Veda—when he is pleased, 
the pupil ascertains the nature of Self. 

The words of a spiritual preceptor versed in the knowledge of 
Brahma ave like the Vedas, Such a one is to be served by the 
pupil seeking for knowledge, for, when he is pleased with his services, 
then he knows what Self is like, In other words, services done tq 
an ‘doharye’ are more valuable than those tendered to Jswara ; 
inasmuch as the former bring in both visible and invisiblo results, 
while the latter can ouly bring forth the invisible. The ‘invisible’ 
are the results of virtue and vico produced by good and bad actions, 
The ‘visible’ produce tangible results independently of good or bad 
deeds. By serving Iswara, is produced virtuo, which purifios the 
mind; consequently tho result of such service is ‘invisible’ By 
serving the professor and pleasing him, independently of virtue 
[produced by such a meritorions action] the pupil obtains the 
henefit of his instruction, which is a ‘visible result )—and 93 such 
sorvice is meritorious, therefore it produces virtue, and purifies tha 
mind—‘an invisible result,’ 

Therefore, as it produces both ‘visible’ and ‘invisible’ results, it 
is superior to serving Iswara, (which produces only invisible yosults), 
anda pupil ought always to be ongaged in doing the differont Sorts 
of service to his Guru. 

These congfst:—(1) In showing revoronce, by falling like a slick 
before him, kissing the dusb of his fect, or besmearing the body and 
hoad with it, (2), In giving away [hore giving away is equal to 
dedicating or sacrificing} body, mind, woalth and speech in his 
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service so that tha pupil may obtain ‘deliverance’ from the bondage 
of future births. 

(a. Dedicating the body’ is to perform all menial services 
which the spiritual preceptor may requirerat the hands of his pupil 
and to obey him in everything. _— <= 

(b), ‘Dedicating the mind’ is to love him, so that he may 
grant the pupil's wish {impart instruction), being well-pleased with 
his services, or thab he may be well-pleased ; and to meditate on 
him constantly, looking upon him as Brahma, Sun, Ganges, or somes 
thing equally holy, and not to pry into his defects, which should 
be considered as unreal as dreams are, if the pupil wants his own 
well-being, . 

(c). ‘Dedicating the wealth.’ Wealth consists in wife, son, land, 
animals, maids, servants and other things ; ‘dedicate’ is to relinquish 
them and take shelter with a Guru. For, the precepter has relin- 
quished them already, (when he has taken the path of an ascetic) 
and he will no more accept them, therefore to abandon them, is to 
follow his example. Hence it is called the ‘dedicating of wealth’ ; or if 
the teacher be one with family and house, then to dedicate these to 
him as an offering. This is another variety of dedicating wealth, 

But if any apprehension arise as to a man with family and house 
being a Guru, or teacher of the knowledge of Brahma, then the 
instanco of Yagyavalla, Udalak and such other well-known toachers, 
who kept a family and house as well, ought to remove it. ILence a 
Guru may be a man with family [as well as an ascetic). 

(d). The ‘dedicating of speech’ consists in knowing the utter- 
ances of a Guru as full of merit, purity, and free from blemishes ; 
and thus to offer his intellect (so as to ascertain tho drift of his 
speech). 

A pupil doxirous of his personal benofit, should after dedicating 
his body, migd, wealth etc., in the manner aforesaid, reside with 
his Guru wherever he may be, or near him, and support his life 
by receiving alms; which he presents to his teacher with all respect, 

“never asking fora share, nor going a second round for collecting 
aJms in one day, in the same village, but subsisting on what he reveiv 
ves from his teacher's kindness. And if to test his faith, his preceptoy 
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does not give him anything, then not to part company with his 
profession of begging, but to bring all he receives before him, and 
present them accordingly. And then, when he finds him well- 


pleased, and sitting unoccupied with anything, the pupil stands 
respectfully before his preceptor, and with humility enquires, “Moy 
he ask any question” ? And on receiving a reply in the affirmative 
he seeks an answer to his enquiries, 

Moreover, if for a preponderance of the good action of his past ° 
life, the preceptor imparts instruction to a pupil, who has not served 
him by dedicating body, mind, and the rest in the tsual way, then 
also he is sure to derive benefit. For, the results of service are tivo- 
fold. The first is to please his preceptor ; and the second is to purify 
his mind, both of which results he succeeds in achieving, 

Thus a pupil sorving his preceptor by making an offering of 
his body, mind, wealth, and speech, is sure to find the donee, helping 
him always to the path of knowledge, 
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SECTION IV. ° 


The discourse of a pupil and Gara, 

To benefit the young, say I to you. 

He who in that manner seeks instruction 
Is wise and sound in discrimination. 


Three brothers, are sons good 
Of a sovereign, who stood 
Without any rival 

In Heaven, earth and Paial. 
Of them, the lord was he, 
King Suvasantati. 

Adored alike by all, 

In Heaven earth and Patal. 
The eldest of sons three 
Was call’d ‘T'atwadrishta, 
Adrishta was second ; 

And Tarkadrishti third, 


(Thus says the king ) 


“T lost my infancy in play, 

Spent youth in sensuality 

Amidst women, family and th’ rest ; 
Thus had I in full, enjoyment. 

In Heaven, earth and in Patal 

To acquire enjoyment, seolc all.” 
The king by his own arms prowess, 
Managed the state business. 

The father now takes leave, —retires 
After due reflection considers : 

Self alone is uncreate and bliss, 
Things different all are worthless ; 
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For this, the state, he abandons 

(To find Sclf-knowledge) to his sons. 
Between whom the kingdom he divides, 
Of Heaven, eartlt, Patal, and gives. 
Thus did the king vosolve in mind, 
Asks his sons, the minister to find, 
Sends for the citizens to come ; 
Speaks of his ‘indfference’ to them: 
Says “take care of the state again. 
Let one be the king of Heaven, 
Another Patal, and the third take 
Benares, his capital to make. 

Where dwells the internal knower— 
The God Siva or Maheswara ; 

Where at death, hearing his precept 
With ease, his abode one does get. 
Where the renown of the Ganges, 
The main theme of discussion is 
Among men ; and where for reasons 
Many, north-ward hey course she runs.” 
Amongst his sons, divides his states. 
Exhorts them to protect subjects, 
For, withoué proper partition, 

They cause much pain and dissension, 


(Thus Says the King.) 


Kingdom and society I relixquish, now that 
T know them the source of paix of all ‘like 
Pain then, is the lot of man and each has 
His share ; that is inevitable law. 
The rich ave ignorant, the poor spirited. 
Having found its cause, I leave the warld 
To find Self, who is eternal blissfulness, 
On vari'd topics the father discourses, 
Which the brothers with attention listen, 
Seated aloof, they weigh and ponder over 
Il 
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His word; and learn, the world is a source of pain: 
Thut, he wants to remove by becoming Bréhme, 
Encumbering them with worldly concerns, 

He is an ocean of intellect, who discards 

The world, to extinguish misery and pain. 

So leaving their states a source of much pain, 
They betake to work for spiitual end, * 

Thus after mature consideration, 

They leave society and home behind 

In quest of an able and proper Guru, 

For obtaining emancipation, 

Pronounced they, the name of their father 
Subhasantati, in its literal sense, 

And took it eamestly for truth. 


After much search in countries many, 

Apart on the banka of the Sursayi, 

Amidsb trees, branches and leaves, 

Tn the wood, they find a recluse ; 

Seated under the fieus Religiosa, 

With fingers intertwined [in prayer’. 

On the oneness of Jiva and Brahma 

Was this man of merit lecturing to his pupils 

Faultless, and intent in mind,— 

Dependent on him, like servants, to a king. 
. Seeing him employ many arguments, 

To instill knowledge of non-duality. 

They liken him to Sambhu in Kaylas 

Affording instruction to Sanak &, 


.* Self knowledge which ia the means for attaining emancipation from 
future re-births. a 

¢ ‘Sudha? means good, and ‘sontati’ children, ‘Therefore it would 
‘signify one who has good sons, Hence they armed themselves wilh 
the ‘faith of their goodness, 80 as not to be thwarted from thoix present 
purpos, 


VICHAR SAGAR. 88 


Seeing that, they take protection under him, 
Prostiate on the ground like a stick ; 

Kiss the dust of his feet, and besmeay it 

On the head and body as something precious. 
Six months did they live with him, 

To the manner prescribed for pupils: 

Amply did they sorve him, keeping 

The dosire of emancipation in mind, 

Then was the Guru well-pleased, 

And asked he of them in a low voice: 

What brings you and your brothers ? 

Who brought you? And why live here ? 

At this, Tatwadrishti the eldest, 

Makes a sign to his brothers younger 

With hands joined as in prayer ; 

Humbly acquaints the teacher with his desire, 


(Says Tatwadrishti. ) 


Oh Bhagavan! We brothers threo 
Ave sons of king Subhasantati. 
Poor, young and ignorant, we want 
To find out the distractions many, 
That cause so much suffering. 

~ Thou hast commanded mo to speak, 
Hence I do now ask of thee [for], 
Thou art extremely kind to dependents, 


Replies the Guru. Hear my words in answer to what you ask, 
fix in your mind peace and it will destroy doubts. Tho pupil 
finding him thus to be very kind and in his‘gwn hoarb yearning 
for the desired success enquires :—Oh Bhagavan! Thou art a mine of 
kindness, resembling Mahesa in contentment and art all-knowing ; 
I havo placed. myself at a distance fram the world which is full of 
pain, with birth, death &., &c,, please instruct meas to the remedy , 
which will procure its destruction, and cause me to acquive the supreme 
bliss, I had hitherto beon always engaged in devotional oxcorcises, 
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and actions, But they have not procured me the desirable result ; I 
have cut myself off from the bondage of tho world, please discover 
that other remedy that I may succeed. 

The Guru, finding in his pupil’s heart the desire for release which 
causes the destruction of pain and produces suprome happiness, dis- 
courses on the means cited in the Vedas for the purpose. Though the 
Shastras speak differently of knowledge, yeb the knowledge leading to 
the destruction of duality (which creates a difference in the individual 
and universal intelligence as separate and twain) is determined as the 
principal means for attaining emancipation. He speaks about it 
as follows :—Know thou, Oh Pupil! a man desiroug of causing 
cessation of pain, attending a worldly life in the shape of birth and 
death, and of acquiring the supreme happiness, has the origin 
of such a desire in mistake. For,since he is supreme happiness 
himsolf, how is it possible that he shall get it ? A desire can only be 
for a thing which one has not gol. Moreover, Self belongs to him, 
and in that Self is centred the ineffable bliss, which he seeks for, 
bub thet is already present there, hence such a desire is duc to 
mistake, Then again, the world with its births and deaths cannot 
affecb you, if it does, then only is it possible for a desive to cause 
its destruction to be present But they are nob your subjects 
(that is Self is nob subject to birth and death, for Ife is eternal, un- 
create, all-pervading, and internal knower). Hence in the absonco 
of pain, to seok its destruction is a mistake. Thorefore, Pupil! 
Thou art the Intelligence devoid of birth and death, eternal,— 


the Brahma; and thou shouldst not admit the pain of birth and 
death as subjects for thine mind. 


Says Tatwadrishti. If Self be bliss, it follows then, he ought 
not to desive any happiness from property and riches. Solf is 
therefore nob blissfigthess, but his relationship with the world con« 
stitutes the subjech of happiness, 

Gura, <A person with an intellect averse to Sclf, is desirous of 
property. Its means of enjoyment is called vishuya (an object 

. of pursuit). Hence, a desire of such onjoymont induces him to 
acquire woalth, take a wife, beget children etc, which in iurn 
produces inconstancy of the mind (intellect literally), and prevents 
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from realising blissfulness by an absence of ils reflection in buddhi. 
But, on the other hand, when what he is desirous of having (property 
and enjoyment) comes to him, his intellect [inconstancy of in- 
tellect] subsides and becomes tho subjective function of the in- 
welling intelligence, wherein is reflected the blissfuluess of Solf, and 
conception of which (veflection) leads him to the error of believing 
that his happiness is the result of material prosperity. 

Bub such happiness is not inhcront in property, riches and the 
rest ; for then, a man satiated with one variety and seeking for 
obtaining another, may as well derive happiness from the _ first, 
(which had satiated him) but that is novor so, From my view, the 
absence of happiness in that case,is due to the inconstancy of the 
intellect produced by the fresh dosire of possessing a fresh properly: 
Here there is no reflection; or if happiness is really present in 
property, then a person ought to feel it always after the first inter- 
view with a dear son, or any other equally beloved relation, caused 
quite by accident,—unoxpectedly—after a long absonco or separation, 
is aver ;in other words, the happiness produced by the first: meeting 
ought to continue over afterwards, but that is not sv, because the 
source of happiness—the object of his love (son or any othor)~is now 
near him; hence on the first interview only, happiness is produced: 
inasmuch ag the intellect then becomes constant and fixed, and ib 
blends with the object, Therefore intellect is said to be inconstant 
and happiness is not inherent in riches and property. 

Then again, if it were otherwise, it will bo quite impossible to 
expect any happinessin a state of profound meditation (where tho 
subject, object, and knowledge are all blonded in one and their sepa- 
vate existence is reduced to non-being). The same rule may apply 
to the state of profound slumber; in such a condition, a porson 
cuts off all connection with tho world, (which ceases then to oxish 
relatively to him) and if happiness be an inherent proporty of 
viches and wealth, then as his connection with thom ceases, he cannot 
‘be said to coneeive of ib, But this is otherwise ; for, the individual 
oxperience ostablishes that happiness always attends in sound sleep ; + 
and a man on rising is aph to say “I was sleeping happily, I 
know nothing then,” Honce it is established that happiness is nob 
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inherent in property, riches and wealth etc, bub in the Supreme 
blissfulness (Self), and can be felt in all things; the mistake aising 
out of their closo proximity with him, Therefore the Vedas say: 
“From the presence of happiness in Self, evaything is said to be 
full of it? I have thus, Oh Pupil! Made thee acquainted with the, 
felicity discovered by the possession of propeity and my conclusions 
thereof, If you have any lurking doubts about them, keep your 
wits about you and I will reply them accordingly. 

Tatwadiishti—Oh Bhagavan! What hast thou hitherto said is 
in xeference to the ignoant only, and docs not apply to those who 
have knowledge (of Self); for thou hast referred (in the beginning) 
to a ‘person with an intellect averse to Self? and such an aversion 
can only be presendb ina man of ignorance and nob in the wise; so 
please say in reference to the wise, Whether knowledge of happiness 
be due to the desire for material comforts such as wealth ote, or 
otherwise ? 

Gura, Pupil, listen to me with attention. What I have said 
in reference to aversion to Self does not refer to the ignorant 
alone, but when a wise person's intelloct is engaged in the manifested 
external world, [in its ordmary uses and practices] then he forgets Self; 
go that, for the time being, he also is equally avorse to Self; move- 
over if tho intellect of the wise be always after the modification 
of Self, then his ordinary* practices as eating and the rest will 
ceaso, hence in such a condition he (the wise) can be said to be 
ayerse to Self, An ignorant man's intellect is always averse to 
Self, while during the tme when a wise man’s intelleot is averse to 
Self, (that is whon it has not assumed the shape of Self) hig desire 
for property precludes him from the perception of felicity in Self in 
common with the ignorant, But then there is this difference 
between the two :—when [7 ¢., afterwards] the perception of happiness 





* There ara three kinds of existences from the Vedantin stand- 
point called rospectively (@) Parnarthika, (b) Fyvakouske and Prati- 
qasike gr true, practical gnd apparent, Here practices of the Vyvaharika 
are meant hy the author, > 
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derived in connection with propeity accrues to a wise person, he 
knows tha ib is non-different from Self; but simply reflected from 
him (Atma); this the ignorant does nob know, Hence ia regard 
to the former, enjoyment. of property and its attendant happincss 
ard in its effects similar to that realised in profound meditation, 
An ignorant person is apt to commit the mistake that the happiness 
which he feels from property is not a reflection of Self and its relation 
with wealth aud riches eto., is a fact, But this is conceived in error. 

Tatwadrishti, Oh Bhagavan! Thou hast said, Self is “ felicity” 
this I know fall well; and that “Iam not the subject of pains— 
birth, death and the rest,—hence in that case theix destruction cannob 
be possible ;’ Ihave my doubts on this point, for if I am not the 
subject of birth and death and their attending pains, then they are 
quite different from myself, Please therefore inform me what is it 
that is born and subjected to death, So that I may not confound it 
with Self. 

Guru, Pupil, Hear my word, that will clear away your doubts, 
it is the source of much evil. But you and I are out of it, 

Tatwadrishti, Bhagavan! If birth, death eto,—the miseries of 
the world—are not my subject, or that of another, then why such 
pain is cognizable as something apparont and visible, An absent 
or non-existent thing caunob make itself visible, As for instance, 
a sberile woman's gon ; flowers (are not present) in ether; hence thoy 
cannot be determined as actualities, In the same way, if the world 
be not an actuality, ib ought then to remain inappaent and invisiblo, 
Moreover from birth to death, the world is always tangible, and its 
miseries are felt and perceived as something real and actual, there- 
fore they cannob be said to be non-existent, 

Guru, Like objects seen in dream, or the illusion of a snake 
in a chord, or the blue in ether, the objective world is due to 
illusion, while in truth it is non-existent; birth and death are duo 
to Ignorance concerning Self (or Brahma) ; [knowledge alone can'de- 
termine their xtnreality], 

Tatwadrishti, As the creation of a snako in 9 rope is unreal, * 
so you say, the attribution of pain to Self, derived from world. and 
its concerns, is false, But in the firs case, without knowledge of 
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an actual snake (derived from its sight) its creation in a rope is nob 
possible, please delermine its production, 

Guru. There are four different views in reference to the pro- 
duction of a snake in a rope, silver in a nacre, and the rest. F 

A Charvaka* calls ib pervasion of non-cxistence [asathhydtt), 
Kshanika Vijuana Vadi says it to be pervasion of Self [Tutelligence] 
(Almakhyati); + a Naiyaytkat and a Vaisheshtka§ says it to be a 
apparent pervasion (wnyatha khyctt) ; 0 follower of Kapilaf and a 
Prabhakarai} again refer to another pervasion (Alhyatt). 





* A Sunyavadin or Lokayatika assorts the unreality and emptiness of 
the objective material world, ho condemns all ceremonial rites, ridioules the 
Sradha veremony observed after death, and it is anniversary days and onlls 
the Vedantins “ fools, knaves and buffons.” Professor Wilson says of thom, 
[works ii p. 87] that they were called Charvaka after one of their teachers 
the Muni Oharvaka, their other designation, Lokayata, expresses their adop. 
tion of the tenet, that this‘being ia the Be-all of existonce; they were 
the advoontes of materialism and atheism. According to Colebrook 
thoir principal tencts were (1) the identity of tho soul withthe body ; 
(2) Aknsn is not an clement (3) perseption is the only means of proof, 
Professor Cowell says in reference to them, that thelr doctrines were at 
one time widely prevalent in the world, for which thoy assumed the appella- 
tion of Lokayata, Wealth and desire are considered tho only ends of man 
and there is no future existence, . 

} Probably the Yogacharas are meant, Thoy ave a sect of the Bud- 
dhists, who maintain all is void but intelligence; honco the Kghanika 
Vijnanavedin’s assertion as it admits intolligence only, can be no ther 
than theirs. 

t A Naiyayika or Tarkike arranges all things under sixtoen honds. 

§ Vaisheshikas arrange all things undor six heads, 

I Kapila was tho author of tho Sankhya systom of philosophy, ITis 
dodtrine of Prakrita and Purush (Mattor and Force) accounts for the evo- 
lution of the world, He is against » personal creator, “ITs Purugh ve- 
presents the Atma of the Vedantins, 

» || Prabhakaras are called after the well-known scholinst of the Purya- 
Mimonsa—Prabhakara, Their doctrine is called Akhyati Vadi, 
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The Charvaka docttine is thus explained. A Sunyavadi says, in 
the province ofa 1opo a snake is unreal and non-existent. Ilere 
non-existence implies its actual want. In othor words, a snake is 
never actually present in a rope, though ib is apt to be mistalcon ; and 
this is due to a previous knowledge of a snako derivod from seeing it, 
so that man who has never seon it, can possibly never cheate it 
in another object. 

The Kshanika Vijnana Vadi says, no snake oxists outside of 
Booddhi either ina rope or in any other substance; all objects aro 
cognized by (Boodhi) Intellect (and their conception retained in 
memory) which then assumes the shape of what it cognizes, hence 
Boodhi is transient intelligence ; that is to say, not always present, 
but apt to come and go, it appears and disappears,—appears with 
cognition of an object and disappears after it has discovered it,— 
so that in the case of a snake, intelligence covers it, assumes its shape 
and produces its discovery so long as the object is in close contiguity 
oy brought near to it, by means of the different organs of sense, 
Now this Intelligence is the same as Atma, 

According to the Naiyayika and Vaisheshika, the sight of a veal 
snake and the presence of a defect in sight, reduces ib to cognition, 
and makes it appear in front as a thing quieb close, Actually a 
snake is scon in a wood, and its reflection falling upon the eyo, romains 
impressed in it; but then, the presence of a defect in sight also 
presupposos the creation of such an illusion along with the impress 
of its aclual image inhorent in it, It cannot be urged, that a person 
whose eye-sight is good, is free from all defects, since he is oqually 
liable to ery in the manner above indicated, thorefore, the premises 
advanced wre not maintainable On the contrary, a dofect will dimi- 
nish and not incroase the visional powers ; just as the solvont powors 
af the gastric juice ave reduced by the presence of air, bile and 
meus in the stomach, all of which are defects. In the same way, 
the presence of darkness cte., in the eye, (its defoots) will diminish 
its power of vigton, Moreover, it hs already boen said, that tho 
cognition of the snake in the wood is produced along with the inhorent 
defect by its impress on the retina, and that an object can bo seen 
situated externally lo the eye; honce sight is vondered ‘intense by 
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the presence of the defect, It cannot be said, that it is quite unique ; 
for, we find im diseases engendered by bile, the appetite is so 
morbidly increased that a person suffering from it will consume four 
times the quantity of his accustomed food*, and yet will not feel satia- 
ted. In the same way, darkness present in the eye has the faculty 
of intensifying vision, and rendering a hidden snake visible or mani- 
fest, In this way, a snake lurking in the woods, or somewhore olse, and 
its transposition or transfer in the rope present in front of us and 
called the province of a rope, is spoken of in a different way, which 
is therefore termed exterancous or something different, 

The author of Chintwmuni expounds ib in the following manner :—~ 

If the visibility of @ snake living in the wood depends upon 
the presence of defects in the eyes along with sight, then such 
8 mode of cognition may apply as well to a wall and other substances 
(which are situated betweon the sight and the snake) hence sight can- 
not render visible an object which is concealed. Also the presence 
of a defect in sight will prevent a person to determine the exact 
form of a rope, but will make him see 9 snake in it, honce the rope, 
and nob a snake,—is reduced to a different substance, and its cogni- 
tion also becomes different, 

An Akhyativacs says, to expound it onthe principle of non- 
existence is tantamount to a sterile woman's son, and rabbit's horns; 
hence it cannob be maintained, Furthermore, if it be due to a modi- 
fication of intelligence which assumes the shape ofa snake, then as 
ib is said to be transient in duration, the cognition ought also to 
last. for 4 moment and nob longer ; therefore such a conclusion is also 
untenable, The same applies to the expounders of extraniety [another 
khaytt], His first method is established faulty by the Chintamunt 
Karaka; in the same way, the method of extraniety may be proved 





* It is worthy of note that the disense referred to is Diabots melli- 
tus; here the appetite becomes voracious fora time. Recent researches 
have established the origin of the disease in a faulty notion of the liver ; the 
hile secreted by it is not entirely normal, but undergoes some metamorphosis 
which gives rise to sugar, hence the author isperfectly right to conneot 
it with bile, 
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to be unsound by the method of Chintamuni. For (they say) 
{enowledge is in accordance to what is known. So that, from a rope 
that is known, follows the knowledge of a snake; surely this is con- 
tindictory. But it can be admitted, that where the illusion of a 
snake arises in a rope, a relation or connection is established betweon 
the rope and eyes, though the medium of their function (sight) ; 
in which condition the rope is brought under cognition as exemplified 
in the instance, “ This is ;” and snake is produced from the impression 
left in tho mind after its sight—an action of memory.—'This is a 
snake.” Here both of thenr follow and co-exist, the firat is an ordi« 
nary knowledge of an apparent rope, and “This is a snake” is a know- 
ledge deived form an ach of memory, Bub from the presence of 
fear (or defect) in the individual (subject to the mistake and who 
is in the position of its demonstrator) and that of darkness * (a 
defoct) in the eyes (which are the demonstrative proofs), ho is unable 
to distinguish that he has in him both the vavicties of the know- 
ledge; he cannot discriminate whether his apparend knowledgo of 
a rope is correct, or that deived from the sight of a veal snake in 
a prior time and left impressed in his memory is correct, so that in 
tho absence of knowledge of both of them, a Sankhya or Prabhakare 
finds the clue for the mistake, and such absence is presont whore- 
ever there is a mistake, 

The pupil says that of the four different doctrines about 
the origin of the mistake of snake in a rope thus oxplained, which 
am I to entertain? He therefore addresses his preceptor in the fol~ 
lowing strain :—Kind Gu teach me the best of them. 

Guu. There is yeb another method beyond the four already 
explained, it constitutes the fifth. Itis called the ‘indescribable’ [Ani 
bachanya Khyati], The Asat, are expounders of nothing! the second 
look upon intelligence and are called the Atmakhyati, the third 
depend upon a cause situated outside of the objech and are called 
Anyathakhyati while the fourth are called the Akhyati, They base 
thoir doctrine om the inability to distinguish between the ordinary 








*In broad daylight no mistake occurs, but in darknoss it is pretty com- 
mon, hence the defeot of darknoss is siongly insisted upon. 
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knowledge of the object (rope) and the impression left in the mind 
of the absent snake. They are all inconsistent. 

As according to the view of an Akhyuti, the throe others arc 
faulty and unsound, so is the case with him too, 

For, he says that in “this is” the first knowledge relates to an 
ordinary acquaintance of it which renders it apparent ; and “this is 
a snake” is the result of an impression left in his memory by the 
sight of a real snake ina former time ; so that memory is admitted 
while the presence of a suake in the rope lymg in front is not taken 
into consideration ; now in such a view, a man ought to feel no foar 
nor should he run away from the supposed snake ; but as the case 
is otherwise, the presence of the snake in front (in the rope) is 
fully established, and not the recollection of a snake secn before. 
Or from a particular acquaintance of a rope, a man may subsequently 
find that his porcoption of @ snake in it is falsc, even in such an 
obstacle (to the creation of a snake) its presence is determined, 
while the same does nob hold true with rogard to its recollections 
(he does not say that he is subject to the illusion because he recolleots 
to have seen a snake before) 

Moyeoyer when he says “It is a snake” it shows that he is subject 
of one knowledge only and not two (4. ¢., snake plus rope) ; besides 
the internal organ cannot be tho subject of two perceptions at 
one time,—memory and apparent visibilily. Thorfore tho doctrine 
sob up by the Akhatd is extromoly faulty. 

All the above four docttinos have been fully explained in Sunrajya 
sidhé and other works; and the argumonts for and against have been 
clearly set forth, buias they are difficult of comprehension T havo 
only jusb briofly doseribod them. 

Now for a consideration of tho ‘indescribable’ [Anirbachaniya). 
When a subject is soen by the oyes, the internal organ asumos 
its shape, drives away the ignoranco which envelopes if aud thus 
venders it visible ; without visibility or light, cognition cannot follow. 
When a rope is mistaken fora snake, the function,»of the intornal 

. organ projected by the eyes establishes a connection ‘wilh tho Yope, 
but the obstacles or defects as thoy are called wiz, presence of dark- 
ness, do not determine tho modification of the intornal organ, 80 as 
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to make it asume the shape of the rope, consequently its envolope- 
ment of ignorance remains wndestioyed ; since therefore the condi- 
tional relation of its function for the destruction of the envelope- 
ment having becn created, its ignorance remains in tact, how can 
~—~the.rope already situated in such function (intelligencc) excite or 
stimulate ignorance, so as to make it assume the modification 
of a snake? And if the action of ignorance -the creation of 
a snake—be truo, then the knowledge of the rope need not be an 
obstacle to its existence. But itis quite otherwise, for when the 
actual rope is discovered, then the snake is reduced to an uureality— 
to non-cxistence—and if on the contrary, it be non-existent then ib 
is virtually not like a sterile woman’s son; for such a condition is 
quite impossible, whoreas in the rope it is present and continues 
so long as the mistake is not discovered, Henco (Ignorance) ib 
cannot be non-existent, but quite distinct from it, as also from (Sat) 
existence, or being. Therefore it is described as something indosorih- 
able. The production of silver in nacre isin the same manner termed 
indescribable ; and for these reasons it is called the indesciibable 
mode, As the snake is a modification of iguoranco, so is its knowledge 
a modification of ignorance too, and not of the internal organ, Because, 
as the knowledge of the ropeis an obstacle to a fserpont, so is it an 
obstacle to its knowledge, which should not bo, if it were a modifica- 
tion of the internal organ. Hence knowledgo is. also indoscribablo, 
and quito 9 distinct entity from existence and non-oxistence, like the 
snake of ignorance, But the snake ig the product of a preponderanco 
of (Tama) darkness present in Ignorance along with the associated 
intelligence of the rope; and knowledge isa result of a modification 
of the (Saéwa) good clement of ignorance inherent in the manifest- 
ing intelligence; when the ignorance-associated intelligence of the 
rope assumes the modification of the snake, the ignoranco present in 
the innate intolligence assumes ils modification; for the stimulus of 
excitation which is a proximate cause of the ignorance-associatod in- 
tolligence of ,the chord, is also an excitor of the innata intelligence 
dependent of ignorance, Hence the source of the mistake in regard to 
a snako-illusion and its knowledge, proceeds in the same time ag’ the 
knowledge of tho presence of the chord blonds with that of ignorance, 
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Thus then, in reference to the production of a snake-illusion its 
formal or proximate cause is the particle of external ignorance (vahye 
avidya); and the particle of ignorance situated inside the witnessing 
intelligence and dependent on it, is the, proximate cause of its 
knowledge or perception. And asin the dreaming condition, tho 
particle of darkness (7’amas) of ignorance dependent.in the witnessing 
intelligence, assumes the modification of a subject, while its particle 
of goodness assumes the modification of knowledge or perception. 
Hence in dreams, the internal ignorance assumes both the modification 
of subject and perception or knowledge, and that ignorance is their 
proximate cause, consequently the snake in the external rope, and 
the internal dream objects are said to be discovered by the witnessing 
intelligence. In other words, what is discovered by the function of 
ignorance is called the discoveror {witness.] 

The discovering of the mistake of the ‘indescribable’ snake in the 
rope called illusion, or illusory attribution, is a modification * of Igno- 
ranco; and intelligence is subject to another modification which is 
called vivarata.p Now parinam produces a change of form in the 
same way as does a formal cause; while vivarata is possossed of proper- 
tios antagonistic to what an object has, As the formal cause ignorance 
is indesovibable, so is tho snake in a chord and its knowledge oqually 
indescribable, Hence, the last two have equal properties in common 
with Ignorance, That is to say, Ignorance brings in a change of form, 
or the semblance of a differonce from what it was ; it is its modifica- 
tion of change or parinam; similarly the predicated intelligence 
which abides in a rope and distinguishes it from another object is real. 
Bub the presence of snake in a rope and its knowledge or porception 


see mceny 
ee 





* Modifiontion stands for parinam ; therefore it significa a changed 
condition. It applies also in the preceeding instanocs whorover it has 
been used. iy 

¢ With reference to causes it has been said that when a cause under-- 
oes a change of form to produce an action it is called Vikaiw, or Parindm. 
But when no such actual change of form takes place, it is called vtvarea— 
curdled milk is an instance of the first variety and snalo in the rope of the 
second, —( Dhiole's Pedantascra, p. 84.) : 
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is quite differené from what has just been said to be real, Hence 
the rope with its knowledge, are antagonistic in nature to the abiding 
consciousness of the snake ete, (inasmuch as the first is real while 
the last unreal—illusory); call them naturally different, for they are 
different in form from intolligence, The seat of the unreal snake 
is nob in the chord but in its associate of intelligence, consciousness, 
or knowledge ; for, like the snake, the rope itself is a designod con- 
trivance and as such, one cannot take possession of, or occupy the 
other; henco the consciousness associated with the chord (and nob 
the chord) is the seat of the snake, Moreover, if the predicated intelli- 
gence of the chord be said to be its seat, even then both the chord 
and intelligence will be the seat of the snake, But here, to con- 
nect the rope with the seat is not possible on account of the 
obstacle which it introduces, so that the associated intelligence or 
knowledge of the chord is such seat or occupation itself, and not its 
predicated intelligence, In the same way, the manifesting or wit- 
nessing intelligence is the occupation of the determining knowledge 
which evolves a snake, According to such a view, the subjech and 
its knowledge in connection with a mistake, on account of the differ- 
ence of their associates, creates a difference in occupation and such 
seats are nob one. And particularly for the stimulus of Ignorance, 
the rope is not discovered, therefore it is the material cause, from 
which springs both the mistale of a snake and the non-discovery 
of the actual condition of a ropa; similarly its knowledge is tho mate- 
rial cause for the destruction of both. If it be said, that knowledge 
of the rope cannot destroy or remove the snake; the reply, is the 
occupation of an unreal substance can bo destroyed by the knowledge 
of its site or ocoupation, This is the inference ofa noa-dualist. Or 
if it is alleged that the site or occupation of the false snake is the 
associated knowledge of the chord and not the chord itself, so 
that with the knowledge of the chord the snake cannot be removed. 
Then the reply is:—Tho knowledge of a bit of string or another 
equally insentiont substance is derived by the function of the internal 
organ, so tHatthe enshrouding ignorance concerning the subject 
is necessary to be removed ; and ‘envelopment’ is a force of ignor- 
ance consequently it is not dependent on the insentiency of the 
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subject, but on its sbiding iutelligence; henco the function of tho 
internal organ after having assumed the shape of the chord (or 
another object which it covers to cognize) breaks away the encasement 
of ignorance from the intelligence present in the chord, and discovers 
it by the reflection of intelligence residing in it (function), Intehic— 
gence is Gelf-illuminated, ib needs not the help of rofloction for its 
discovery. This will bo fully discussed further on. Thus with the 
reflex intelligence of the internal organ, its functional portion acts 
upon intelligence of the rope and results in the removal of envelop- 
movb of ignorance; and the reflex intelligence of its function dis- 
coverstherope. Therefore, thée-subject of such function is not the 
rope only, but its knowledge as well, ence ip is written in the 
work Sidhanta, that the function of the internal organ forms the 
subject of Brahma. In this way by the removal of the envelopmont 
of ignorance from the chord, the presonce of the snake in it, is dis- 
eovered by the indwelling intelligence or knowledge of the chord; 
zo that the knowledge of the chord is the determining clement of 
the presence of the snake in it, therefore it is quite natural to expect 
its removal. Now for the objections against such # view. If thon 
the presence of the snake is removed by the knowledge of the rope 
according to the manner just explained, yeb the knowledge of the 
snake cannot be destroyed. or the snake is present in the know- 
~ledge of the chord which is included in and not soparated from 
it, and the individual intelligence is the oeéupation of the know- 
ledge of the snake. From the firsp named condition is producod 
the ¥efleated knowledge of the chord, which is not separate from 
it, and not tho individual perception ; so that even with knowlodge 
of the chord, the presence of the snake along with it, is a creation 
of ignorance present in the individual along with intelligence, which 
isa function of the mind; and such ignorance cannot be continued 
nor removed; but knowledge by its ocenpation can alone so do. 
Hence the perception of the rope cannof removo the porception of 
the stake fiom it, But such a mistake is cleared oivay in the 
-Maanner stated bolow. . 
* Knowledge is dependent on the subject, therefore the snake 
‘whicti is the subject, is removed olong with the-destruction of the 
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subject ; Aor in its absence, the perception of the snake cannot 
continue ; and if i¢ be said that without the knowledge of the thing 
actually present, the supposed or fancied contrivance or superim- 
position of another thing on if cannot be destroyed; in other words, 


epi ese of the snako is only a fancied superimposition 
on the chord, Which is clear to the intelligonce present in the wit- 
ness (individual subject to the mistake) and without its knowledge 
the snake cannot cease to exist in perception ; then such an assertion 
iisoon disposed of. Cessation is of two sorts, one is extreme cessation, 
and the other 18 its final disappearance into its cause, Of them, the 
first refers to the removal of the effect together with its cause. All 
fancied contrivances are due to the inherent ignorance present in 
objects, which is removed with its effect by the occupation of 
intelligence. But the second varicty does not depond oni, As 
for instance, the relative destruction of all objects in the condition 
of profound dreamless slumber, and their actual destruction in Prax 
aya, proceed from ignorance without the occupation of intelligence, 
Hore, in such a destruction, the source of the results which such actions 
were to have brought about, is destroyed by their want; similarly 
without the knowledge of the witnessing agent, is removed tho 
perception of the snake. So that, in the absence of the subject of 
perception—tho snake—is the source of the dostruction, In this way, 
the snake is destroyed by the knowledge of the rope, and in the 
absence of tho snake, which is the subject of that knowledge, its 
knowledge is also destroyed; or both the snake and its perseption, 
axe ramoved by a knowledge of the chord. Becauso, when ib ig 
plainly perceived, the function of the internal organ projected by 
the eyes, covers the rope, and assumes its shape; then the function 
assoviated with intelligence, becomes one with the assoaiated percep~ 
tion of the chord, and there is no more any difference between them, 
But why? Consciousnoss is one, and there is no difference 
whatever (the actual difference is in the objects which ib covers, 
hence consciousness whether derived from sight, hearing ete, is all one 
and the same) but that, which is produced by a differenco in the - 
associates. The intelligence associated with the function of, the 
internal organ, and that associated with the rope ave difforentiated 
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by their respective associates,—function and rope; which again as 
they are divers according to the sites they occupy, thus create a 
difference therefore in the associated intelligences. Also, when the 
two associates co-exist, no more differenge in the intelligence is 
possible, Ib is declared in the commentarics on the Vedanta, 
that tlie difference in the associates situated apart, constitutes 
the difference in their associated consciousness, or intelligence ; 
and when both the associates are present in ong place, then there 
is no more difference between the associates and their associated 
intelligence. Thus then, during the apparent perception of the rope, 
its associated intelligence is one with, and non-different from, the 
associated intelligence of function, which again is the same as the 
witnessing intelligence, For, the intelligenco present in the func- 
tion of the mind, is its discoverer and called witness, 

Thus is determined that during the perception of the rope, its 
associated intelligence is one with the witnessing intelligenee, and 
that the former as well as the latter, which is non-different from, 
it, proceeds from the knowledge of the rope; and that during the 
time of such perception along with the knowledge of the witness, 
the fancied superimposition of the snake is destroyed, Or, as 
Bidyarana Swami says in veforence to a lamp:—Tho mental function 
after dispelling the Ignorance (avarwna) which occupies an unknown 
jar discovers it or renders it cognisable to the senses, by its indwelling 
roflox intelligence, like a jar vendored visiblo by the light of a lamp, 
which discovors it by dispelling the surrounding darkness. In the 
case of the jar, tho reflex intolligonceof the mental function is 
its knowledge, while the mental cognisor is a discoverer, (% ¢,) 
brings the perception or knowledge thab “it is tho jar:” in this 
way, the reflex intelligence of the mental function only dis- 
covers the jar, “I know o jar,” here, the firsb porsonal pronoun 
ie the agent or subject, and jar is the object (of cognition), and its 
knowledge, are the three constituent elements discovered by tho 
witnessing intelligence, In the same way, all objects,have the same 
- three constituent elements in them, which are discovered by the wit- 
ness. But if the witness be full of ignorance it can discover nothing ; 
hence the knowledge of the three entities enables the witness to 
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discover, and the same knowledge of the witness can remove a 
snake from a rope according to the previous method, Accordingly, 
the snake and its occupation by knowledge (its inherent knowledge) 
have been considered as, two and differonb from one anothor, and 
~7aS ib is liable to produce similar other misconceptions, I proceed to 
consider the position where the snake and seat of its knowledge are 
looked upon as one. 

In this view, it is said that the intelligence present extemally in the 
yope (vahyc) is not one with the snake and the scab of its knowledge ; 
for all knowledge is either dependent on tho subject or witness, and 
the intelligence of the rope situated outside cannot help cognition ; 
similarly, if it be said that the function of the internal organ super- 
imposes it on the rope, that is to say, the associated intelligence of the 
internal organ—witness—is the seat of the snake and its knowledge, 
then such a snake ought to be present inside the body,—in the inter. 
nal organ and nob in the rope itself: and if it besaid, that at first, 
the source of the snake is inside the body in the internal organ, 
whence it is projected on the rope, it will amount to an admission 
of the doctrine of the oxpounders of Self, In this way, the associated 
intelligence of the rope cannot bo ascribed to be the seab of intelli- 
gence ; nor tho associated intolligonco of tho internal organ can be 
determined as the sito of the knowledge of the snake. Henco, though 
the snake and its knowledge aro not the occupation of one intelligenco, 
yeb the modification of the internal organ after the shape of the 
yope, and the ignorance dependent on its function of intelligonce, 
after the modification of the snake, are the respective changes 
wrought upon them ; of which the latter is therefore positively the 
resulb of ignorance. Intelligence associated with the function has a 
particle of ignorance, which for its quality of darkness (Tamas) is 
the formal cause of the snake, whilst its savavic quality is the 
formal cause of the knowledge of the snake, The snake and its 
knowledge are the occupation of intelligence associated with function. 
Bub as the function is situated external to the chord, its associated 
intelligence is also similarly placod, hence, it is the site of the snake, 
Tn proportion as it resembles the internal organ, so is it identified with 
the agent or witness. The internal organ situated inside the body 
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is modified or changed after its function, and asthe intelligence 
associated with it is the witness, therefore it is the seat of knowledge: 
when the rope is rendered visible, thon its intclligonce blends, 
with the associated intelligence of function, so that with the know 
lodge of the rope tho production of a snako and its subsequent removal 
implies no inconsistency and the sight of one ropé~cfeates the mis- 
take of a sake, stick, wreath, or water current to different persons ; 
ox, all may equally fancy it to be a snake ; so that in such a case, when 
the person discovers the rope, tho superimposition of the snake in the 
functional intelligence is also destroyed, and who fails to discover the 
rope, his illusion continues: so here even, the same functional intelli- 
gence is the seab of the fancied snake, and not the associated intolli- 
gence of the rope, stick and the rest. For if that be the cage, then the 
individual perception of stick, wreath &., may he equally present in 
all alike; and from my point of view, a person sces one only, according 
to the object conceived by his functional intelligence, and not another. 
Thus then, the seat of the external suake and its knowledge is the func- 
tional intelligence which is called agent or witness. Objects seon in 
2 dream and their knowledge have their soat in the associated intelli- 
gence of the internal organ, the same witness, Thus the modification 
(parinam) of ignorance which is neither existent nor non-exietent and 
henco ‘indescribable’ is explained, and for a similar existence and non- 
existence, (that is, noither tho one nor the other, but quito differont 
from them,) tho superimposition of the snako, stick &,, &c,, on a ropo 
is also called ‘indescribable,’ 

Saith the pupil, Oh Bhagavan! let mo hear that instruction 
which will establish the unreality of tho world. 

Guru, Your ignorance of Solf who is Brahma, creates this un- 
real world as something substantial, hence you are its receptacle as 
well as its scat, in the name manner asa snake ordatod in a rope 
hag for its recoptacle and scat, the rope, Though tho site of tho 
snake is said by one, to be in the intelligence associated with tho 
function, while another has it in the intelligence assogiatod with tho 
rope, but none determines it in the rope itself; yob in the last case 
the presence in intelligence of the associate is tho ropo, so that 
ordinarily speaking, the ropoissaid to be the sito. 
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As the site or receptacle of the false snake is the rope, so are you 
the site and receptacle of the unreal world. Now this isa common 
saying. Asa rope has twin similarities of which one is ordinary, 
and the other particular,—and the ordinary resemblance refeis to a 

«thing of similar in shape with it, while the particular is the somblance 
ofasnake; here the rope is presont along with the snake all tho 
time the illusion Jasts, though in a manner non-different fiom if: 
therefore the particular resemblance prevents tho object being 
yecognised so long as the mistake is present, bub when it is discovered 
once, thon the mistake or the fancied resemblance of a particular ob- 
ject is removed at once—so has Self his two semblances, ordinary 
and particular. 

Sat ov existence is the ordinary. Unconditioned, Uniform, Eternal 
Free ete, ave the characteristics of the particular. When Self is 
considered to be bounded or limited by the gross or subtle body, even 
in such a misconception, he is manifested as non-different from it, 
and his (marked) reality is the ordinary semblance. 

Moreover, in that stato, the real nature of Self—uncondilioned, 
eternal, free—is never discovered, but when that is realised then 
his finity is removed; therefore infinity, eternity, purity, pervasion, 
eta,, otc, constitute the features of the particular condition, The 
receptacle is the xeality of the ordinary substance which is the 
source of the illusion, and its connection with tho particular is 
called its odeupation. As for instance, the rope for its being the 
site of the snake is called its receptacle, which is the particu- 
lar occupation of the rope; in the same way, Self as a receptacle 
of the phenomenal world, his ordinary condition of existence is the 
receptacle for this vast expanse, while infinity and the rest gre 
his particular occupation, Hence, there is some difference hetwaen 
yeceptacle and occupation as has been described by a sage named 
Surangatama in his work. 

Pupil. Who is the seer of the unreal world? Inasmuch as 
its receptacle and occupation is Self, then there must be some 
other seer than ho; in the same way, as a rope is the receptacle 
and site (occupation) of a snake, and its seer is a person subject 
to tho illusion, 
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Guru. When the occupation is that of an insentiont object, then 
something different from it must be its seer; when intelligence 
itself is occupation then it requires no one clse to bohold it, As 
in dreams, the occupation bolongs to the, witnessing intolligence, 
which is their seer, so is self the occupation, andas such, he sacs 
the unreal world; so that, as the ordinary sight produces a 
snake in a rope, does self behold the umeal world, Against 
suich an inference, it is said in tho Sidhkanta, that the prosonce, 
occupation or site of the snake is in the witnessing intelli- 
gence, which is the seer, Accordingly to look wpon the site as what 
sees, cannot be maintained, In this way, is determined the illusion 
which subjects self to grief. Sclfis not the actual sufferer, to con- 
sider otherwise is a mistake, but then tho destruction or removal of 
the mistake is not possible, just as through the force of a mantra, a 
performer of magic, creates the enemy of a peison, whom no one 
desires nor prepares himsclf to destroy. 

Pupil, What you have jusb montioncd about the unreality of 
the world, and Self as not subject to grief, is true, but instruct 
me the means which will enable me to recognise Self as not the 
subject of bith and death with its attendant ills, Moreover, even 
if it be true, as you said, that for the removal of this mistake, no ye. 
medy is needed, yet since such unreality is the source of grief, thoro- 
fore the unreality is something in a state of actual oxistence, othor- 
wise why do I realize pain, and suffer birth and death ? Henco I 
want the destruction of the world ; with kindnoss instruch me as to 
the romedy that will bring it about, 

Guru. I havo already told you the remedy which will cause the 
destruction of the unreal world. Firmly ascortain ib and you will 
find Self free from pain and misery. Ignorance attributes to solf the 
pain which attends worldly existenco ; knowledgo can alone ostablish 
it otherwise ; as the super-imposition of asnake ina yropo is known, 
so does self-knowledge dissipate the belief that Solf is subject to 
grief, birth, and death : because a false thing cannot produce any ill 
consequence to its site or occupation, For instance, as a mirage cannot 
moisten the earth, so the cognition of the world as something sppa- 
tet cannot produce any injmy to mo, For I am Etornal, Intelligence, 
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and Bliss,—the Brahma—and this is what is called knowledge; 
the one means fur the attainment of emancipation. I have already 
had my say on such knowledge when discoursing with you, 

The formal cause of, the world is ignorance which is darkness 
~#anuus) itself ; with its cessation the world ceases to exist, because 
after the destruction of the formative cause, its effects can no longer 
continue to exist, ‘This :gnorance can only be destroyed by means of 
knowledge, and not: by actions and devotional excercises. For, igno- 
vance and knowledge are’ antagonistic of each other, while actions 
and devotional exercises are not so, As for example, the daikness 
present inside a room cannot be removed by any act, but only by the 
introduction of light, so is the darkness of ignorance removed by 
the light of knowledge and not by any other means. Thus, pupil, 
have I given you the instruction you asked of me, 

Pupil. What you have said Bhagavan, I know to be true, your 
reference to Ignorance as the cause of the world, and its destruction 
by knowledge, I am aware of I know knowledge alone can deter- 
mine the unreality of the world, and the perception of eternal 
Tntelligence and Bliss by the individual self~non-different from 
Brahma—which is the same as knowledgo; but I fail to recognise 
the two as one, for in my heart I have doubls as to such non-dudlity 
which you are expounding, 

Lam the doer of virtue and vice, and consequently must have 
my share of enjoyment which they produce, and death, and ita many 
miseries, Moreover, I seek for the destruction of ignorance the 
creative cause of the world, but since Bralma is not the subject 
of virtue or vice, birth and death, happiness or misery, or any pain 
whatever, and has uo desire for knowledge, hence between my-self and 
Brahma there is seen an antagonism; how then, can you say them 
to be non-dual? Though it may be alleged that my chief purporb 
is not a worldly existence, and that illusion alone attributes to my-solf 
as being the subject of birth and death, but since Brahma is nob 
so subjected, bence the difference between thom is clear enough. 

Thave yet another doubt, I have seen it mentioned in the Veda, 
that in one tree of Intellect there resides two birds which are qqual. 
That one is the result of past actions, while the other is purity itself, 
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beyond the pale of enjoyment, unconditioned and is the discoverer 
of him who enjoys; its subject is the Jive who is the agent of such 
enjoymont; and the other is called the Supreme Self (Puramatma). 
Hence how, can their identity be established? Then again, the 
Vedas rofer to action and devotional oxercises of various kinds, which 
also render such non-duality fruitless, For your non-duality sigui- 
fies either the subject of Brahma* is a modification of the Jing ov 
wise verse. Inthe former condition (the first), the qualified person 
will be wanting, consequently works and devotional exercises will 
bear no fruié; and in condition the second (when you say the subject 
of the jiua is a modification of Brahma) the subject of such devotion 
becomes one with the worshipper, hence in the absence of tho latter, 
all devotion will be useless ; and since the Suprome Self who is to 
give the desivablo resulis after having become onc with the Jive 
will be incapable of fulfilling the desives of the individual engaged 
in works, so they are useless too, ‘Thon again, what the Mimansa 
sayy in reference to works thab “action ia the Lord” cannot be main- 
tained as true, for actions are insentionb, and they are wanting in the 
power of giving the desirable results, Hence from such a view, if 
the Lord gives the desirable rosults of an action then that will tell 
against non-dualily of the individual Self and the Supreme Self. 

Guru. [will now clear out your doubts. As in ono othor thore 
are four distinctions, viz., the ether of a jar; ether of water; other 
of cloud; and the great other; so is one Intelligonco divided into 
four and called separately the uniform (kutasta) and Individual (Jéva), 
Iswara and Bruhma ; their mutual distinctions are similar to what 
has been said about ether ; so that when you have come to realise 
their percoptions, doubts will cease to trouble you, and you will be 
able to solve them as they arise. For this reason, I am going to 
give you a description of their likoness, by hearing which you will 
he free from doubts, and thus having obinined self-knowledge, you 
will be freed from the trammels of future re-births, 

Now then about the ether of a jar:—when o jarvis filled with 








* Saguna Brahma (with attributes) is meant by the author, 


VIGHAR SAGAR. 10s 


water, and a portion left empty, the void or vacuum is called by 
Pandits as the ether present in the jar. 

Ethor in water. The reflection of the sky with its stars &e,, 
in water inside a jax, with the space or other contained in ib, 
(the two) constitute the watery ether. If any one will say, there 

~“ean-be no reflection of the sky, for it is formless, but that the stard 
alone have it, then it is removed in the following manner. If the 
sky can have no reflection, it cannob likewise have any depth of 
sound, which it does communicate to the human ear by the rushing 
of a torrent of water; hence one is obliged to admit the sky as pro- 
ducing its reflection [in water]. Form is not essentially necessary 
to produce a reflection ; an echo is produced by sound which is 
formless, and echo is nothing more than the reflection or shadow of 
sound. Hence it is quite clear that the formless sky can produce 
a reflection. 

The Cloud-Ether, The ether present in clouds as well as its reflec. 
tion in the water which they contain, constitute the cloud-ether. 
Ifany doubts be entertained as to tho admission of tho reflected 
shadow of cther in the wator of clouds, for without seeing such 
a condition, ono cannot believe it, then they are removed easily, 
It is indeed true, that no one can soo the proscnce of water in the 
clouds nor the shadow of the sky, yot by inferance it can ba known; 
inasmuch as clouds produce rain and if it is not present in them, 
they will be quite powerless to cause rain, and rain is the subject 
of the clouds: and where there is water, there isa shadow of ether, 
and there can be no water without such shadow. Therefore the subject 
of the clouds—rain—is a reflected shadow of ether; and its in- 
ference is ® natural conclusion, For this reason, water is tormed 
Udake and Odalea. * 

That fluid which pervades everywhere, both within and without 
is called by a Pandit, Mahukasa (the great body of ether). 

Thus has been described the four varieties of ether; their hearing 
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* ‘Odakn’ is not a word ; ‘Udake’ becomes ‘Odaka’ when coming after 
the vowels @, or 4; by union (sandhi) its a is transformed into a, ag 
‘Clangn’ + ‘Udake’ = Gangodaka, 
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will enable you to distinguish one from the other, aud that will 
yield knowledge as a result. 

Intelligenco present in each individual unit of Ignorance is 
called the Uniform or Eternal (kwtaste) ; but; when the Jiva, is said 
to be intelligence with Boodht combined, then the site of Boodhi 
(intelleot, Spiritual Intelligence or soul) is fixed in the Uniform 
Intelligence, and when (Jiva is looked upon as the distributive 
segregate of Ignorance with Intelligence combined, then the site or 
occupation of the distributive unit of ignorance is the Uniform In- 
telligence, That is to say, the predicate of Jiva and its occupa- 
tion is called the Uniform Tutelligence. It is uncreated and without a 
beginning, unlike the reflex intelligence which is scpavate from 
Brahma and derived froni It, But it is Brahkma-like, As the ether 
ofa jar is non-(ifferent from the infinite cther,but simply 1ts modified 
likeness; in the same way, the Uniform Intelligence (kutasta), 
is whab is indicated by the word Solf It is also called the 
internal, and constitutes the personality of the individual ; and this 
Jive is the witness. 

The reflection of intelligence present in Boodhi, which determines 
or catses a man to be engaged in works and optional acts, ia called 
by the wise Jiva; and this reflection only is not the jive, But 
as the ether ofa jar with the reflected shadow of the sky is called 
the other of water, so is Jive the reflection of the internal Uniform 
Intelligence with its reflected shadow of intelligence. Here the 
conclysion is that the veflox intelligence of Boodhi, and its indwell- 
ing intelligence, both constitute Jia. 

It is to be remarked, from what has just been said in regard to 
the Jia as being a composition of the Uniform Intelligence with 
the reflected shadow of intelligence, that itis natural to conclude 
the reflection of intelligence in Boodht is that of the Uniform Intelli- 
gence, and not that of Bralma which is external; for reflection 
can only proceed from a thing that is placed near it, in a position 
so as to affect it in that way, and such a thing is the, internal Uni- 
form Intelligence. As in the instance of a red flower and crystal 
Placed near one another, the flower imparts its red color by the reflec~ 
tion of its shadow, to the crystal, which then assumes a red color; 
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so Boodhi which is dependent on the Uniform Intelligence for ils 
property of discovery, reecives its shadow by reflection and becomes 
illuminated. 

As nerystal is very brilliant, so is Boodhé very pure, for it is 
the resulting product of the (Saéwa) good quality. Teneo the 

“gpivit of the Uniform Intelligence is called reflex intelligonce, As 
in the water of a jar, there is reflection of the infinite spaco 
or ether and nof that of its infernal space, indsmuch as the depth 
of water rendered apparent inside a jar is not present in the space 
inside it, but such depth 1s merely a shadow of ether, therefore such 
reflection is that of the ether external to the jar; so is the 
assertion that the pervasive intelligence can produce no teflection is 
cleared away. For, if ether which is equally pervading cin produce its 
reflection, then the pervading Intelligence can also produce its reflected 
shadow. Then again, if it be said that a substance having a form 
and shapé can alorie produce its reflected shadow on another whiclt 
has a form : to such o statement the reply is, that is not ossontially 
necesstry; for as has already been pointed out,a sound is formless 
yet it produces an echo, which is its reflected shadow on tho other, 
Thus then we find that the reflection of intelligence is admigsible. 

In this way Jiva is determined to be the reflex intelligence of 
Boodhi, with its indwelling intelligence ; and the indication of the 
word jivantu is therofore yeferrible only to the Uniform Intelligence 
after the exclusion of the reflected intelligenee, the former of which 
is the indication of ‘Thou’ (Lwam), Ahwm also rofors to Jiva, and ib 
indicates the same Uniform Intelligence. 

In Boodhi the reflected intelligence alone enjoys yirluc 
and vice. 

It comes and goes, but connects it not to Intelligence. 

The ether ofa jar is by mistake, said to be the cause of 
inducing many actions. 

Though it ts always actionless, and always uniform. 


* 
As bas already been said, Jéva is the sum of reflex intelligenco . 
plus the uniform Tutelligenco, and the attributes of tho Jéuq aro 
the subjects of reflected intelligence, That is to say, vivluo and 
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vice, with the enjoyment of their results in the next life, or re-birth 
in another sphere of abode, all these are underwent by the reflex 
intelligence with Boodhi. The Uniform Intelligence is not so sub- 
jected, but illusion attributes them to it; and this illusion even in 
such a condition affects the individual Boodhé with its reflex intelli- 
gence, For, the Uniform is unconditional and unchangéable, like the 
anvil which supports a piece of iron and is beaten continually by the 
hammer; or it is the unassociated spiritual soul centred in the sub- 
jects of ignorance and rendered apparent by it. Here its subjects 
cannot be mistaken, as that is only possible with the reflex intelligence, 
Moreover if duly considered, it will be found that virtue and vice 
with their results happiness and misery, a future life or re-birth, 
are all attached to Boodii, and absent in veflex intelligence ; but 
in its combination with Boodhi they are so. As a pitcher full of 
water is inclined, or kopt ina straighb position, or carried about, 
by its relation with the reflection of ether present inside, (in- 
dependently it can do nothing,) so the pitcher of Boodhé filled up 
with the water of ‘optional’ and ‘lawful acts’ sustains [that is to 
say is the holder of] virtue, vice and the rest; and from the relation 
which the reflex intelligence bears to it, this also is alike their 
holder, And asthe ether of the jar is not subject to any change, 
which the jar filled up with water is apt to have, so is the Uniform 
Intelligence unchangeable ;—in other words, not affected by any 
change. So is the case with its knowledge too. Hence the attvi- 
butes of the Jiva are inherent in the reflex intelligence, and ignorance 
only attributes them to the Uniform Intelligence, ‘I'hus then Jiva 
the subject of Boodhi, is the Uniform with its reflex intelligence. 
But such adescription is harmful to Prajna.* For his conceit of 
profound slumber, he is called Prajna, In that condition, Boodht is 
ontirely absent, so that its reflection cannot be said to exist. Hence 
it will be antagonistic to those Shastras which treat on Prajna. 
For this reason, jiva has been defined soparately :— 


~—e 





% 

* Prajna means almost ignorant. Its derivative signification is 
pra+ena+Ajna parvisciont. Therefore parviscionco differentiates the 
Jiva from Zswara who is omnisciont. 
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Ox, the reflection of intelligence presont in each individual 
anit of ignorance, 
With the inherent Uniform Intelligence is calld Jiva. 


The individual unit of ignorance* is called its distributive segre- 
gate, ‘as ita collective totality is called its collective aggrogate, 
The reflection of intelligence present in tho first kind of igno- 
rance with its inherent Uniform Intelligence is the signification 
of the word Jive, It cannot imply any contraindication to Prajna, 
For in profound slumber, ignorance is present along with the 
reflected shadow of intelligence, which latter assumes the shape of 
Boodhi, and determines the appearance of virtue and vice, and thé 
other phases of a worldly existence both here [and hereafter), 
With this view, Boodhi has been described in some Shastras as an 
associate of Jiva, but on a proper consideration it will ba seen, that 
such associate is Ignorance. 

_ Now for a description of Iswara. ’ 

The reflection of intelligence associated with Mayd, with tho 
inherent intelligence, 

Like the ether present in clouds, is the Internal Knower, 

and Free. : 











* Ignorance is used dofinitely or indefinitely to indicate ono or plu. 
rality ; for instance as a collection of trees constitute a forest, so the 
collective totality of Ignorance present everywhere ‘in all individuals, in 
diverse forms, is regarded as one, It is the associate of tho excellent 
Intelligence or consciousness of Brahma and is composed chiofly of the puro 
Sutwa quality. 

Consciousness associated with this totality or collective aggregate 
of Ignorance is designated the omnisvient, the Lord of all, the controller 
of all, the unspeakable, the internal Ruler, cause of the world and Jswara. 

As the integral units of a forest signify o variety of several troos, 
so tho distributive segregate of Ignorance is manifold, in no two individuals 
it is alike, for tis difference itis partioularized ‘as the individual unit of 
ignorance, in contradistinction to the original, indivisible and Impartite’ 
ignorance centred in Jswara, called ‘Mahatatwo,’ Itis the companion 
of tho parvisciont Anite being. Its composition also differs, for it ix 


- 110 VICHAR SAGAR. 


The veflection of intelligence in Maya with the inherent intelli- 
gence present in it, (the two together) constitute Iswara or Lord. 
He resembles the cloud-éther. He is the internal knower, for He 
controls all internally and is always free ; foy, He is devoid of onvelop- 
ment, and is therefore not the subject of birth and death ; for this 
reason, He is eternal and fice, omniscient, and all-knowing,—Becausd>~ 
in him, Maya has a preponderance of pure Satwa quality, and 
not Satwa overpowered by Rajas and Tamas ; but on the other hand, 
when the two last ave overpowered by the first, it is called pure Satwa 
guna Itis the productive source of knowledge, hence its proporty is 
that of disdovering or illuminating, for which it is called discoverer. 
The Intelligence or consciousness of Maya for this preponderance of 
Satwavic quality, cannot envelop its subject, or cause another object 
to beso enveloped by the reflected shadow of its intelligence, there- 
fore ib is free and omniscient. The inherent intelligence is not 
the subject of bondage and release either in jivw or Iswara, Like 
othor it is one fluid, but the reflected intelligence is the portion that 
is liable to them, The former is apt to be mistaken for the latter, 
which alone is subject to bondage and release. The difference is 
this: the envelopment of tho reflex intelligence is the subject of 
bondage, and when the envelopment is watiting, it is free; and 
as Iswara has it not, therefore He is always free. But in the jiva, 
itis prosent, hence he is subject to bondage 4. «,, liable to re-births. 
For jiva is the the reflex intelligence associated with an indiyi- 
dual unit of Ignorance, which has naturally the property of conceal- 
ment, Now Maya, Avidya, and Ajnana, always refer to the same 
Ignorance, but there is a difference in their composition, For, 
the first is made chiefly of the pure (Setwa) good quality; and the 
last is derived from a preponderance of the impure good quality; 
while the second and third are synonymous. When the good quality 
is overpowered’ by the active and dark qualities, it is called 
impure good. Thus then, as Jiva has a preponderance of impuro 


hy 








‘made chiefly of the impure Satwa quality. Ionce it is but on humble 
agdociate, and its-consciousness also has limited perception for which it it 
alled Prajna (almost iguorant), 
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good quality, the reflex intelligence associated with the distributive 
segvegate of Ignorance, is enveloped by it, and makes him tho 
subject of re-births, which Iswara is not. The inherent Intelligence 
associated with Maya, together with its reflection, constitute Iswara. 
That is indicated by the woid (Zat) That’ (of the transcondental phrase 
‘That art Thow’]; while its real signification refers only to the in- 
herent intelligence, Zswara is the creator, protector and dcstioyer 
of the world. This is tho unanimous testimony of all Shastras. 
Its purport is this;—Intelligence, is unassociated like tho astral light, 
while its reflected shadow creates the world, protects and destroys 
it, for which He ig omniscient, Ho likewiso delivers those who are 
desixous of release, from tiausmigration, through kindness; moreover 
whatover force of manifostation thore 1s, it is present in im, The 
particle of intelligence is uniformly alike and without its illumination, 
no success can follow in any pursuit. 
[We have now to give a description of Brahma] 


Intelligence present in and out, full and entire, 
Like thé“all-pervading ether, is Braima. Itis neither near 
[you] nor distant,* 


The intelligonco presont in Brahmas egg + [universe] both 
internally and oxternally and completoly porvading ib, like the groat 
body of cther js called Brahma, It is neither near, nor distanb 
from you, for It is (objectively) differont from you, inasmuch as It has 
neither name, form nov associate (unconditional), while you have all 
the three-+-honce It is called distant from you. But (subjectively) 
It is present everywhere, It is the Self of every individua], and un- 
associated, honco It is not distant from you, If the signification of the 
word Brakanva be that of an associate, as It embraces all objects and 











*Tho Vodanta dootyine propounds the contiguity of the Universal 
Spirit to the Individual. The word Upamshad refers to it also, for its 
etymology up+naitshad (up near, nt cortain, shad to destroy) implies 
the knowledge which causes tho destruction of Ignorance and ennbles , 
the individual to realize the oartgin contiguity of Brahma to Self, 

+ I means both the microcosm and the macrocosm. 
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is all pervading, yel auch pervasion is of two kinds :-—(1) Dependent 
and (2) Independent. Now the ‘dependent’ rofers to pervasion 
depending on a substance or otherwise, as for instance, the pervasion 
of Maya in earth ete, Here Maya is not dependent on Intelligence 
for its pervasion ; [though it is so, as regar ‘ds the earth and the other 
elements, hence the definition does not imply a contradiction as ab 
first sight it is apt to create]. The ‘independent’ refers to a substance 
that is all-pervading itself, Hence the object of its pervasion is in- 
dependent. Such is Intelligence, for there is nothing equally per- 
vasive, or more so than it. It is the most pervasive of all, hence it 
is called ‘independent.’ A substance possessed of the above two kinds 
of pervasion, is the signification of the word Brahma, They are 
tho subjects of intelligence associated with Maya [Illusion], For the 
predicate of the subject—~Maya—deponds on it for pervasion, while 
with reference to Intelligenco, it is independently pervasive. Though 
the subject of Maya-associated-Intelligence cannot be all-pervading 
independently of Intelligence, for it is confined in one province [in 
the distributive segregate of individuals,—hence the Pure (Un- 
associated) Intelligence is such independent pervasion—yet really 


they are non-distinct from one another, and the first is only another 
form of the second, This necessarily biings the predicate of Intelligence 
present in the subject (Mayca,) to the level of independent pervasion, 
and as auch, it may refer literally to signify Brahma, while Its real 
indication is the Pure Intelligence. Thus then the signification of 
Jewora and Brakna ave equally known by the indications in the 
manner just cited; and that there is no differonb meaning, But 
even here, there is a marked difference in the indication, and 
the literal signification of the words, Brahma and Iswara ; inas- 
much as Brahna generally expresses the indicative indication of o 
subject, and at times It only significs the literal signification ; while 
Iswara on the contrary, denotes the literal signification in most 
places, For this difference the literal signification of Dine, has 
been ascertained by reforence to Indicative Indication, * 








(p 


* Every word or sentence (‘pad’) must be construed under one of 
F three heads wz, literal (‘vachya’) indicative (lakshya’) or suggestive 
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Thus are considered the four varicties of Intelligences, 

Of the four Intelligences the Jive is unreal, 

He is subjected to enjoy the fruits of morits and demerits ; 
While the inheront Intelligonce is Sheva. 


Oh, Thou Pupil! Of the four Intelligences alroady mentioned, 
the reflected shadow present in the Jive alone onjoys happiness, 
or suffers misery, for good and bad actions, and their resulting pro« 
ducts; and the inherent Uniform Intelligence is designated Shiva, 
because ib is beneficial. Thus then, your first doubt in reforence 
to the presence of two birds in tho tree of Boodhd [Intellect, 
spiritual soul, or spiritual intolligence]is fully answered ; inasmuch 
as the Supreme Self and Individual Spirit aro meant, with this 
difference in them, that the first is Self-illuminated, while the 
second is its mere reflection, and the subject of happiness and misery 
for deeds good and bad; but do not attribute to ib asa placo of 
abode, that wherein reside both Jiva and Paramatma. 


The actor's shadow produces results, without any connection 
with intelligence ; 

That portion is one with it; bad poople know it to ba 
differout. 


The reflected intolligonce of the Jévw (which is identically the 








(Vyengya). Denotation, Indication and Suggestion or Abhidha, Lakshana, 
and Vyanjana are their threo functions, Our author uses both tha 
words Vachaya and Lakshya ;so that it is necessary to illustrate Indi- 
cation. This is defined in the Kavaya Prakasa 11, 9., 28 that imposod 
function which clote:mines tho signification of n sentence or word by intro+ 
ducing another moaning os indicated, and doing away with the literal 
meaning, when it 1s incompatible. It has its sanction eithor in usage or in 
the presonce ofa motive. As for instanco “A herd station on the Ganges.” 
Here the literal moaning of Ganges—a river—is invompatiblo with the rest 
of the sentonce, for no one canlive on it. Honco the bank is indicated ; 


A 
and this meanfng is imposod upon tho word Ganges in accordance to 
usnge. Besides, there is also a motivo in using Ganges, instond of the bank; * 


a8 the author sought to convey purity, coolness ete, which tho latter word 
cannot strictly signify, 


18 
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same as Jéva) is called shadow, and aclor, for he is the doer of actions} 
such actor's shadow of action which is the reflection of Iswara, is the 
producer of results, Asa row of lamps placed on a wall, lights the 
north, and other directions ; so has the reflected shadow @ similar 
relation to illuminate the past and futuie, besides something else. 
Now such shadow is an agent, actor, or doer of actions, It likewise 
gives or produces results; which means, the reflected intelligence 
present in jive is the doer of meritorious and bad actions, and 
reaps their results accordingly ; while the reflex intelligence present 
in Iswara is the producer of such results, 7. ¢, gives good or bad 
results to the individual, in proportion to his merits and demerits, 
and subjects him to enjoy happiness or suffer misery; and that, the 
Intelligence common to them both, is quite aloof, and not in any 
way connected either with actions, their results, enjoyments or 
production. In other words, the portion of Intelligence present 
in the individual, is never subjected to perform actions or reap 
their results ; nor is the same particle of intelligence present in 
Iswara, a giver or producer of results, They are each quite u- 
connected either with actions, their results, or their production. 
And he who connects that intelligence in such a rolatiouship is 
an illiterate man. Because the Intelligence common to them is 
unconditional and unrelated (unassociated) ; identically they are 
one and non-different, Bad men only know the individual Intelli- 
gence and Iswara’s intelligence or vice versa as distinct, Here 
‘bad’ signifies a person who is a reviler. Thus your second question 
which tried to render the Vedas fruitless—as they define actions 
and enjoin works and devotional exercises,—on account of admit- 
ting such non-duality is answered. The particle of intelligence 
present in the individual as well as in Iswava is one, though their 
reflections, owing to their different association, are different. Thus 
both varieties of Intelligences are identical, 

Pupil, Thus have I met the questions asked ofme, 

What you say in regard to one treo inhabited by two birds, 

Of which one is an enjoyer aud the other undesirous, 

Tnielligence and its reflection, you make them appear 
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Distinct jas you do with reforencé to ether and ila reflection: 

Say the agent and giver of resulls are two [and} 

Intelligence reflected in Boodhi is tho’actor, 

And that in Mays is the father (of results) ; 

Of them intelligence is alike in Jiva, and Iswara, 

Without the trace of distinction; and peerless, 

So then know “I am Brahma.” 

'T’ is the inherent Uniform Intelligence, know it means Brahma 

Keep in mind its indication, the samo as infinite ether. 

One who knows not “I am Brahma’ is poor, and miserable, 
and persuaded by fear. 


The commentator expounds the verses in tho following manner: 
Thus I have answered your questions in reference to one tree having 
two birds, of which one is an agent and the other devoid of any 
desire of enjoyment. It does not establish non-duality ; [for if they 
were one, same inclination would be present}. I have duly met 
this objection. Here you are not to accept the doctrine of Jiva 
and Brahma as one, but to look uyon the inhorent Uniform Intelli- 
gence and its reflection in Boodhi as distinot, like the othor ina 
jar and the reflected shadow of the sky presont in il, Moroover 
what you said iv regard to the agent or doer of actions, and doyo- 
tional exorcises, and the Suprome Self, the giver of results, as distinct 
and cannot possibly be one, To that ovon, I have givon my roply, 
Jivais notsuch anagent, Nor is Iswara tho givor of regulls; bub 
the particle of reflex intelligence prosont in the formeris tho real 
agent, while the same reflection in Iswara isthe givor of results; 
and intelligence common to them both, is non-dual, withoub even 
the trace of distinction ; as the distributive particlo of other inside 
ajaris non-distinct from its collective totality—dtho infinite othor 
In this way, pupil, you are to determine non-dunlity, and rogard 
Self, as Brahma and say “I am Brahma.” Know thon Aham (Self 
or egoism) signéfies the Uniform Intelligonce, and the word ‘Brahma’ 
has a similar indication with that of infinite ethor; their litoral signi- * 
fication is separate, bub their indicative indication is non-difforont, 
Hence so long as you do not porccive “I am Brahma” in reference 
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, to yourself, you must admit that you are poor and miserable 
and your knowledge of Self will only be a source of fear for you. 
So that you shall know that you are a Brahma. 

Tatwadrishti says :— “ 


Oh Bhagavan! Who has got the knowledge ‘I am Brahma’ ? 
I know it not, without your words I am ignorant. 


Preceptor, kindly say who possesses the knowledge ‘I am Brahina,’ 
without your utterances I know it not. The purport of the pupil, 
in reference to the perception of such knowledge in the mind, is to 
determine whether such kuowledge is the subject, of the Uniform 
intelligence, or of Boodhi with reflex intelligence. If it be said, 
that it proceeds from Uniforin Intelligence, then it will be subject 
to a modification of change [in that case its uniformity is destroyod] 
while by connecting it with Boodhi plus reflex intelligence there will 
pea mistake, for Boodhi etc., isnot Brahma. Hence one cannot iden- 
tify it in such manner as to say “Iam Brahma.” Because you have 
already pointed out the oneness of the Uniform Intelligence and 
Brahma ; while its reflection is quite distinct from it, Heyee to know 
such reflex intelligence which is a distinct entity, to bo the same as 
Brahma, will be an illusion similar to that of a snake in a chord, 
Thus then the attribution of “Iam Brahma” to Boodhi, with its 
reflex of intelligence, is not veal knowledge, but au illusion. Moreover, 
if the knowledge “I am Brahma” be admitted as unreal, then there 
will be no cessation of the unreal world, which can only proceed from a 
knowledge that such perception is real ; in the same way as knowledge 
of chord destroys the illusion of a snake on if. In this mannor, there 
is no possibility of attributing to the reflex intelligenve of Boodhi the 
perception of ‘I am Brahma,’ 

Saith the Guru. 

Hear Pupil! I speak on the seven conditions of reflex intelli- 
génco, which is not the source of Intelligence; in it is this knowledge. 

Pupil, I will now tell you the seven conditions of veflected intelli- 
gence, which you (better) hear, thoy are without the Uniform 
Intelligence as well as the knowledge “I am Brahma.” 

They are called (1) ignorance, (2) envolopment, (8) misconception, 
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ete., (4) ordinary knowledge, (5) particular knowledge, (6) destruction 
of misery, and (7) extreme happiness, 

1, Ignorance is such as prevents a porson from knowing Brahma 

and he says I know it not. 

2, From ‘avarana’ or concealment he says there is no Brahma 

and it cannot be known, 

Oh Pupil, ‘I know not Brahma’ is an exprossion duo to Igno- 
yance, and he who uses it is ignorant. “There isno Brahma’ “Té 
cannot be known” are expressions due to envelopment, [Why 7] 
Because Ignorance is possessed of two powors called respactively asaé- 
wapad and avanapad? (non-existence and want of knowledge). Both 
of them are called ‘envelopment’ Now, argument employod lo 
ascertain the non-existence of an object is known by tho first namo ; 
while the second has reforence to such other arguments as detormine 
its impexception, or want of cognition, Henco, when a porson do- 
clares, “There is no Brahma,” it is an instance of the first named power 
present in Ignorance (non-existence); while that other expression 
“TI cannot perceive Brahma” is an instance of (a want of knowledgo) 
the second power, Both non-oxistence (non-boing) and want of 
knowledge aro callod by the name of onvolopment (concoalmont.) 


8. Misconception, error, ox mistake, 


To attribute birth, death, tho subjoct of dostruction ; bo acknowledgo 
virtue and vice, weal and woe 
To one’s Self, and to perceive go, is in the Vedas called mistalo, 


Here Self refers to Uniform Intelligence ; to attribute the ills of an 
worldly existence to him, and to beliove that he is the entity that is 
subjected to birth and death, to happiness and misery, for good and 
had actions is called misconcoption, orror, or mistake, It is likewiso 
called grief, ; 


4&5. The two varieties of knowledge 
Ave the invisible and visible, 
“Brahma is” an instance of the firs, 
“I am Brahma” of the sccond kind, 
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The ‘invisible’ destroys the non-being of Brahma 
Visibility destroys all ignorance with its trammels. 


The non-being of Brahma, due to ‘enyelopment, is destroyed 
by the knowledge of the ‘invisible kind, which clearly defines Its 
existence by the expression “There is Brahma.” For the two are 
antagonistic ofeach other, and cannot co-exist; hence the admission 
of the existence of Brahma, must do away with Its non-existence 
or non-being; and as such a perceplion is dim and vague, 
{nothing definite) it is called invisible. “I am Brahma is a defi- 
nite perception, hence it is called ‘visible knowledge’ [or know- 
ledge maked by visibility]; and it tauses the destruction of 
Ignorance with its trammels, For this knowledge is antagonistic 
of that ignorance which says “I know not Brahma,” and of thab 
other kind whtch declares “There is no Brahma.” “It cannot 
be cognized”—varicties of concealment or envelopment as has just 
been remarked;~and to the declaration “I am not a Brahma,” 
but an agent of virtue and vice, and an instrument for enjoying 
weal or suffering woe 4 ¢@, the same as Jiva; which is a mistake 
and these are the trammels or nets of ignorance which cannot 
exist with the real, definite, and visible perception of Brahma, which 
is expressed by ‘I am Brahma.’ 


6. Birth and death are notin me, nor is there a trace of weal 
and woe; 
But I am the Uncreated Uniform Intelligence. To remove a 
mistake [by this knowledge] is the best (of its kind), 


Tam neither the subject of birth and death, nor of happiness 
and misery with the concomitant ills of a worldly phase of exis- 
tence, but am the Uniform Intelligence, uncreated, and unborn, 
eternal), Oh Paopil! in this way to seek the prevention of 
all ‘mistakes is to know Self, or such a knowledge is the best of 
its kind, Here the reference of Uniform Intelligertee as unborn, 
“stands for all the rest, Tor creation implies death, happiness and 
misery, virtue and vice, so thab when it is said to be unborn, it 
is free from birth and the rest, and therefore by calling ib uncreated 
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and unborn, the mistake of attributing misories to it, is removed or 
prevented, for which it has another name also viz, destruction of griof, 
7. Happiness and its nature. 


To be free of doubts ag to Self, is unalloyod knowledge. 
Then is produced delight, thut you know to be happiness, 


Pupil, when you are freed from doubts as to tho knowlodge 
of what Self is like, so as to enable you to say “I am Brahma’ 
(fiee from duality) then you will expomence delight, which know 
then to be happiness. 

I say to you the seven conditions, pupil for you to know, 
To know them of ‘reflections’ constitutes knowledge 
Who derives knowledge, you asked of mo 

That I have replied, now ask what you like, 

In other words, the drift of your question is now being rendered 
apparent (or discovered) by a pupil. 

Bhagavan ! ‘I at Brahma’ is thon of reflex Intelligence's 
Thou sayst it so, and I apprehend ; yet I have a doubt. 
[For]. ‘Reflex’ is distinct from Brahma, 

This Thou hast pointed out bofore, 

How then to know ‘I am Brahma, 

Admit Self to be distinct from Brahma. 

To know otherwise (non-duality) is unreal 

Like a snake created in a rope 

Remove this doubt! Worshipful Guru! 

And with thine reasons let me hear thine utterances, 


Bhagavan! Thou hast said the Uniform and reflex Intelligencos 
are one; also the last is distinct from Brahma; in that case how can 
such reflected intelligence—distinct from Biahma,—be identified 
with the knowledge and perception of ‘I am Bramha’? The in 
herent Uniform Intelligence occupying me is alono Brahma, ‘to 
know as such dts reflection ig only real knowledge, Moreover ‘I 
am Brahma’ is not real knowledge, For the first personal pronoun ‘ 
signifying the principle of Egoism, individuality, or Self, is alto« 
gether different from the reflex Intelligonce, and as Solf is same wilh 
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Brahma, therefore the reflection of Intelligence is quite distinct from 
Tt, hence such a mistake confounding the reflex Intelligence with 
Brahma is a false perception, similar to that of a snake in a rope. 
Here false signifies unreal, erroneous perception or knowledge; 
but it cannot be applied to the knowledge of Brahma [inasmuch as 
It is real]. 


Listen now to the signification of Egoism, Oh ye pupil 
‘discriminating’ 

Listen to non-duality, similar defects (to what you say 
there are) many. 


In plainer terms :— 


Though in reflex there is present the perception ‘I am Brahma’ 
Yet such conceit is in the Uniform, 

Which is non-different from it, pervasive and causal, 
Manifesting itself as Brahma, in the removal of obstacle. 


Pupil. Though the spiritual soul or intelligence (Boodhi) with 
the reflex is the seat of the perception ‘1am Brahma, and not the 
Uniform, yet such reflex knows that tho Uniform Intelligence and its 
principle of individuality are the Atma indicated by the first person- 
al pronoun ‘I’ which also is the same as ‘Aham. Now ‘Aham! 
eatablishes the Uniform Intelligence as always non-different from 
Brahma, as the space covered by a jar is always one with the’ 
infininte space from which it cannot bein any way demarcated, 


+ Hence the Vedantin describes this mutual relationship of the Uni- 


form with Brahma as ‘Mukha Samanadikarana’ (a main predicament 
or inference in which several things are included, 

When a thing is always non-different from another thing, their 
association is called a Mukshya Samanadhikarana, As for instance, 
thé space engrossed by a jar is always non-differont from the infinite 
space which is ever present along with it, therefose the jar-spaco 
is the infinite space; and as such, tho first has in relation to the 
last; the condition of a predicament in which it is included with it, 
In the same manner, the Uniform Intelligence has, in connection 


VICHAR SAGAR, “121 


with Brahma asimilar ‘main inclusive predicament/* becauso they 
ave always non-different from ono another. 

Moreover, tho reflex intelligence ronderod apparent by [the 
first personal pronoun ‘I’ for including or confining Solf in il, is 
non-distinet from Brahma, just as tho roflection of a face ia none 
distinct from the face and includod in it. Honce the Vedant 
Shastra declares the reflex intelligence as an associate of Brahma 
ard included in it, This is called Vadha sumanadhikarana. Tt means 
that condition of mutual relationship, when o thing ostablishos its 
non-differonce with its companion by lapsing into Ib, ore the 
thing is a Vadha samanadhikarana to its companion. As for instanco, 
the reflection of a face merges into the faco (when tho mirror is 
withdrawn) honce they are non-distinct; the reflection is the face 
itself and not as something differont, and this mutual relationship of 
the reflection with the face is called (Vadh samanadhikarana) 
‘community of reference by merging.’ 

Or, as in a person mistaking the stump ofa tice for a man, aftor 
the tree is known the form of a man disappears and tho tree is yenderod 
apparent. Here the person has a community of reforonce to tho treo 
of the second kind ; 

Similarly by the disappoarance of tho reflected Intelligonco, it 
becomes one with Universal Intolligence, which is ono with Brana, 
hence its reference to ‘I’ is the same with Brahma, and not dis- 
tinct from it, Such a ‘community of reforence’ the reflex intolligenos 
has with Brahma, by merging or disappearing into it, 

In this manner pupil, you are to determine the Uniform Intolli- 
gence indicated by the word ‘I’ as without any distinotion whatover, 
and by the merging of the reflex into it, this one is likowigo non. 
different, 

Says Tatwadrishti :— 

The witness and reflex are recognized in the function of Egoiam, 
say then, whether they are contemporaneous ar otharwiso, ‘ 

Bhagawany you have said that in Egoism both the witness and 





* ; 
Community of reference or mutual relationship is tho meaning of 
Samanadhikarana. 
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reflex are recognized to be present; on this subject Ido nob under: 
stand whether the function of the subject [witness] of that individu- 
ality, or Egoism, determines the uniform and reflex intelligence 
ab the same time, or at different times; do explain it so that I may 
understand, i 

The utterance of the reverend Guru is as follows :— 

Listen attentively to the essence of the reply which I give, that 
will clear your datkness and bring in the light of perception [help 
your knowledge}. 

Pupil, Iwill now reply to your question ; ib embraces all the 
points raised by you, so that if you listen attentively to it, the dark+ 
ness of jgnorance will be destroyed and the light of knowledge will 
help your perception. 


In one time the witness and reflex are cognised 
Secondly on the subject of intelligence, the first is Solf- 
illuminated. 


Pupil, both the witnessing and reflex intelligences are mani- 
fested in the principle of individuality at one time ; on all subjects, 
reflex is to be taken as the reflected intelligence along with the 
internal organ ; ‘secondly’ means the intelligence present in the 
internal organ with its reflex intelligence and which constitutes 
what is called a witness, agent, or instrument and recognized, or 
determined as such, by the function of the interval organ. Tho wit- 
ness is self-illuminated, and is not the subject of the function of the 
internal organ with its reflection of intelligence, 

The perception of a jar or another external object takes place 
in the following manner :— 

When the Sensory organs combine with a jar ete, the function 
of the internal organ issues through the senses, and assumes the 
shape of the jar; as amelted metal assumes the shape of the mould 
in which it is casb, so does the function of the internal organ assume 
the modification of the jar (or other external object which ib 

~ ecognises) bub thab function is nob without reflex intelligence, 
jbut- with it; for function is only a modification or condition 
of the internal organ, and is called so, As the internal organ 
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is derived from the Setwa or good quality, it is naturally lans- 
parent and luminous, consequently the subjech of its function 
ia reflex intelligence—and as its function is likewise transparent 
avd luminous and a derivative product of its action, ib has also & 
reflex intelligence. Moreover whon the function is oxcited, ib is 
produced with the reflex intelligence from the intornal oxgan j ovon 
from such a cause, the function is derived from the reflox intelli- 
gence, and its subject ‘a jar is’ the result of Tamas or dark quality, 
hence naturally insentient; and its subjecb ignorance is also ils 
envelopment, Here a doubt may arise, that ignoranco and its 
envelopment are also present in the intelligonco and notin ‘a jar’ 
for similar reasons derived from analogy ; for ignorance is dopendont 
on intelligence, and forms its subject, according to the Vodanta, Moro- 
over as has already been said, while treating of the soven conditions, 
thatignorance is dependent on the internal organ together with 
its reflection, so that the predilection for such ignorance as exprossed 
hy the declaration “Iam ignorant” can only rofer to the intoxnal 
organ with its reflex intelligence, Hence intclligonce is said to 
be the prop or main support of ignorance,—which intolligonco 
represents the internal organ together with refloction, because tho 
internal organ with its reflection of intelligonco are an action of 
ignorance. Now as the action of a thing cannot be its prop or support, 
therefore intelligence alone is the receptacle or support of ignoranca 5 
also it is the ‘subject’ of ignorance, What concoals tho identity 
of a thing is spoken of as a subject formed by ignoranco; in con« 
nection with insentient objects, ignorance can play no paré in con- 
cealing their identity or real likeness, for they arc naturally covored+ 
or enshrouded, [as they are wanting in the light of intolligonco] 
so that the envelopment of ignorance does not apply to thom, In 
this manner, Intelligence is the prop and subject of ignoranco, just as 
the darkness of a room envelops its interior, and forms its onviron- 
ment and not that of a jar (presont there), ’ 
(Why)? As ignorance is something quite distinct from intolli-« 
gence—neither existent, nor non-existent—it is depondent on intelli * 
‘gence, Hence ignorance enshrouds intolligence, In tho same 
way, ignorance which is quite distinct from a jar, though not 
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dependent on it, yet it covers a iar and discovers if as something 
insentient } hence a jar is always covered by the darkness of igno- 
vance. Because ignorance has a preponderance of darkness and is 
the productive source of all the elements, and jar is elementary in 
composition, hence it is derived from ignorance: and as darkness 
has naturally the property of concealment in it, therefore @ jav is 
naturally devoid of luminosity and is darkblind. Thus is estab- 
lished the natural darkness of a jar which is due to its covering of 
Ignorance.* Moreover, the Ignorance dependent on the inherent 
intelligence of a jar covers that intelligence, and endows it with ev- 
vironment which is naturally covered already. Now though a body 
naturally covered needs not any other covering, yet it is generally 
known, that in the absence of such necessity like an uncovered object, 
Tgnorance [producing concealmont] does cover a body which is already 
enshrouded, so thata jar with its covering or envelopment of igno- 
rance is only rendered visible by the internal organ with its reflec. 
tion of intelligence assuming the shape of the jar, its function 


‘ 








*Tgnorance is explained in quite another way, It ig the same as 
Mala Prakriti ox tho primordial undifferentiated cosmic matter, Sankhya's 
Prakyiti (Matter) and the Vedantin’s Ignorance and Afaya ave synony- 
mous. It is described ag neither existent nov non oxistent, Existont 
sittce every one says ‘I am ignorant,’ it is present in all men and animals, 
in the inanimato world, and everywhere else. Non-existent, because 
with the advent of knowledge it disappears—for a similar veagon ib is 
talled indesoribable, 7. ¢ to say something which cannot be definitely 
“determined, Ignorance is possessed of the threo qualitios,—Satwa, Raye 
and Zama—the good, active and dark. According to Kapila Prakoad 
through the changes wrought upon it from a close contiguity of the 
Purusha ov Spirit undergoes a change in its qualities, which disturbs its 
equillibrium and induces further changes, whereby the objective world 
antvall it contains are produced, In such a view, ihore is no need of a 
personal Creator, It is simply evolution brought on by the influenco of 
- the physical forces through the change impressed upon them, by the oon- 
tact of the Spirit, in the same way asa magnot attracts a piéca of ion 
aha soporte it into a temporary magnet, by imparting ity proporties, 
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dispersing the covering of ignorance, while the roflection of intolliganco 
present in such function discovers or renders it visible, Thus then in 
regard to all external objects, both the function and its reflex intelli- 
gence ave applied to rendgr them visible. For example, as in a dark 
room, an earthen or iron vessel covered by an, earthon salver, can bo 
uncovered by breaking the salver with a stick ; yet without tho light 
of a lamp, the vessel cannot be discovered though its envelopmend 
has been removed ; so a jar covered with ignorance, gots its covering 
removed by the function of the internal organ, bub that docs nob 
render it visible, because the jar is naturally insentient and wanting 
in light, which is also the case with function, whoso provineo is only 
to break the covering, hence the reflex is the discoverer of the jar, 
4.@, renders it visible to the eyes. In this manner, cognition by 
means of sight is brought about. The same rule holds with cogni- 
tion by means of hearing and the rest. 

This is called visible knowledge, because the function and jar 
yeside in the same province, 

As the function of the internal organ asssumes the shapo of a 
jax, and between it and function, there is no relation, but the latior 
is quite distinct, therefore this is called the invisible knowledge of 
a jar, Now such a kmowledgo can only determine the oxistenco 
ofa jar as ‘Jar is, while the first rendors it visiblo and ascortains 
it definitely as “This isa jar.” These then are the forms of; ‘vistblo’ 
and ‘invisible knowledge,’ 

Though the remembrance of a thing is its ‘invisible knowledgo’ 
yet such remembrance is due to conception; inference in the same 
way produces ‘invisible knowledge’ by analogical proofs, that is tho’ 
difference in them. Whilo on tho subject of proofs Ihave ascer- 
tained their nature, A Charvaka, anly admits visible proof, Tho 
followers of Kanada and Suguta admit tho proof established by 
analogy, for by admitting the former, thoro will bo no inclination 
for enjoyment mocessary to the gratification of appetite, ‘Tho 
sight of an vneaten dinner can produce no gratification of tho 
appetite ;in such a condition the visible proof is inefficiont to causo 
visible knowledge ; hence one who has experienced gratification by 
eating a dinner, and has detertdined tho source of gratification, may 
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equally conccive such gratification to be present in an uneaten dimer, 
for reaping which, he shows an inclination to eat, thus admitting the 
proof of an analogical inference ; this is the reason why the followers 
of Kanad and Suguta admit both the visible and analogical proofs, 
Moreover the followers of Kapila, the author of the Sankhya 
Philosophy admit the proofs derived from sound. They gay, visible 
and analogical proofs ought not to affect a person whose father is 
absent in a distant country, by the receipt of intelligeuce that he 
is dead ; for here the death of an absent father in a distant country 
cannot be rendered visibly clear to the son either by the visible 
proof or an analogical inference, hence according to Kapila, sound 
is the third variety of proof;that alone explains the grief which 
the son suffers on receiving the intelligence of his father’s death, 
The followers of Gautama, the author of Vaya, admit compassion 
as the fourth variety of proof, Because, from an admission of the 
first three proofs, when a person who has never seen a Gayal, * bub 
has heard @ description from one residing in the woods, that it resem- 
bles a cow, goes intoajungle and gees the animal, he recollects 
the description given of it by a resident of:a forest, and from such 
a recollection, he aftorwards recognizes the animal to be a Gayal; 
this should not be, Hence such a distinct knowledge is due to 
simili, resemblance, or comparison, which is also recognized as a 
proof, 

A Pravakar—follower of the author of Purva Mimanga of the same 
name (a disciple of Vadia of auother country)—cites arthapatt as a 
fifth variety of proof Irom the sight of plumpness in a man who 

‘eats nothing by day time, a person is apt to conceive that he takes 
his food in the night, as otherwise it is impossible for the body 
not to lose flesh ; under such circymstances night-eating is a promo- 
ter of corpulency ; hence it is the promoting cause of corpu- 
lency which is its effect, therefore the knowledge of tho firsb is 
called the arthapats or denoting cause of the knowledge of corpu- 
lency. Tho knowledge of the effect of night eating is called the 





- *A spesies of ox, erroncously attributed by Hindu writers to be a 


deer, * ‘ 
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denoting casual proof; and the Vadia followers of Purva Mimansa 
cite asixth proof in what is unfelt by experienco (anupalabdht). 
The necessity for itis established in this manner. In a houso the 
absence of a jar is felt, hore an object is wanting, yot it producos 
the knowledge (that it is nol present): now an unporveived objoct 
is called an untelt or unexperienced one, therefore the imporception 
of a jar, determines its absence, In this way, the source of ascor- 
taining tho absence of an object is its imperception, which is called 
(anupalabdht pramana) or proofs unfelt by experience, 

The means of producing true knowledge or perception of an 
object are called proofs, The instrument which forms the subjeob 
of unrestrained signification and different from momory, is called 
Prama or veal demonstrator. Knowledge of memory cannot ba 
called true perception or consciousness for that must be dependent on 
the giver of evidence or Pramata,* which momory is not, but dopon- 
dent on the witnessing intelligence (instead); this is an admitted 
fact. Moreover misconception and doubts are also admitled as 
dependent on the same intelligence. For this reason recollection, 
misconception, and doubis are spokon as forms of Ignorance 
(avidya) with reflection of Intelligence, and not that of tho function 
of the internal organ, so that they aro indepondent of tho (pramata) 
senses but dependent on the Uniform Intelligence which is a witness, 
agent, or instrument, Therefore knowledgo which agswmes tho 
shape of (% ¢, modification of) the function of tho intornal organ is 
dependent on the senses, but independent of tho witnessing intolli- 
gence and what is derived through the senses is called prama. 
Knowledge derived from memory is not a function of the mind, 
hence independent of the senses ; so is truo perception or knowledgo 
hence the indications of true knowledge axe necossarily called to bo 
distinct from memory or recollection, knowledge derived from which, 





* In a former portion of the worl the author rofors to tho sensory orghns 
ag givor of evidence, or pramat¢—inasmuch as all knowledge is mainly 
derived from experience which thoy aro the moans of producing, and 
this fact is corroborated by tho Western Motaphysioiang too. Ifonco 
the ‘senses’ are ywad for pramat 
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though it forms the subject of unrestrained interpretation, yet as 
such knowledge is not distinct from memory, therefore whab pro- 
duces the, true perception, the subject of unrestrained interpretation, 
is called prama (consciousness *), Such an indication is free from 
defects. Moreover some look upon Inowledge derived from memory 
as true perception (pram); we should not say, that in their mind 
they do not hold the indications of true perception or conscions- 
ness ag something distinct from memory or recollection; but true 
perception is that which forms the subject of unrestrained inter- 
pretation, Amisconception cannot form sucha subject, hence the 
indications of true perception are absent in misconception ; and one 
who in his mind uses knowledge dovived from memory as a true 
perception, such knowledge then becomes a function of his internal 
organ, and not a function of ignorance independent of the witness- 
ing intelligence, but dependent on (pramata) proofs ; inasmuch as 
the protector of the mental function is the one who gives evidence 
(pramata) and not the witnessing intelligence, In this way, know- 
ledge produced from recollection is a function of the internal organ 
insome persons and thus resembles a true perception, while in 
others ib is only function and hence not such perception, ‘ 

Moreover, misconception and doubts are the functions of Igno- 
vance in every mind and dependent on the witness. This is uni- 
versally admitted ; also on due consideration it willbe found that 
knowledge derived from memory is equally a function of ignorance, 
and likewise dependent on the witness, and quite unlike true per- 
ception or knowledge. Because the followers of Vedanta classify 
knowledge of praofs under six heads, in which knowledge from 
memory is not included, hence it is nob true knowledge, Then 
again Madhusudana Swami says it to be dependent on the wit- 
ness, 

Knowledge from proofs is thus classified. 

+ (1) Visible perception f (prataksha pram) derived from sight, 


4 





* Consciousness, true perception or Imowledge are synonymously 
wused for Prama, j 
{ Of’better as follows :—Perception, inference, sound, comparison dba, 


‘ 
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(2) Inferred (anwmiti)derived as a natural inference. 
(8) Heard(savda) derived from sound. 

(4) Similitude (upamviti) caused by resemblunce, 

(5) Denoting cause (arthapatt) 

(6) Negative (abhav) 


hese with the six visible proofs before montioned, constitute 
in a consecutive order the instrument or means of action (Juma). 

The instrument or means of true perception is called visible proof 
(pramand). 

The extraordinary (or particular) cause is called an instrument, 
while the general cause of all actions is called the ordinary cause ; 
asvirtue and vice for their being tho general cause of all actions 
ave called ordinary cause and not an universal causo ; bub an extra- 
ordinary cause is that which produces a cortain action,—something 
definite, as for instance the turning tod of a potler. Horo it 
cannot produce all sorts of actions, but stands as a causo for tho 
production of an earthen jay, or something oqually definite, hence 
its cause, Therefore a turning rod is called an extraordinary causa, 
as also the cause of ajar, a pitcher, ete, 

Similarly Iswara and his will [7% «, volition, consciousness] . 
ave the ordinary cause of visiblo porecplion, (4. @, the objective world 
which ever floats before the consciousness of the individual) ; | 
because all actions are derived from him, and without him no- 
thing is produced. Hence Iswar is tho ordinary onuse, Then 
again, the external organs of sense, [eyes, hearing, elc,,] aro called 
the extraordinary cause of visible perception. In this way, tho’ 
sensory organs,—eyes, hearing and the rest—constitute the visible 
proofs (prataksha promana), though the Vedanta does nob look 
upon them (sensory organs) as the cause of tho peroeption,* because 
intelligence is marked by four distinctions. 








* The sonse$ are the source of illusion, hence thoy cannot bo looked | 
upon as the cause or source of true perception or real knowlodgo, This" 
ig the conclusion of the Vedanta. It is worthy of note, that Weston 
Moetaphysioians have also been coming round to admit its truth, 
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These nre— 
(1) Intelligence of one who gives evidence (Pranwitd), 
(2) Tutelligence of proofs (pramana), 
(3) Intelligence of what is proved, or authentic; same as 
perception (prama) and 
(4) Proveable or finite ; or subjective Intelligence (prameya) 
as it is also called, 

Thus ‘perception’ is another name for intelligence, which is 
eternal, Ibis not derived from the sensory organs, hence they are 
not its cause, Bub then, the function of intelligence which accom- 
plishes true perception and determines its uses, is likewise called 
perception, consciousness, or knowledge. The sensory organs are 
its instruments or means. The limted or finite intelligence of the 
internal organ intrinsically situated, is one which gives evidence and 
called so (Pramata). That internal organ issuing out of the body 
through the respective channels of sight, hearing, and the rest 
lengthens its size to cover the site occupied by a jar or an- 
other object, which it seeks to discover; it then assumes the modi 
fication or shape of that jar, by combining with it, As water, 
confined in a tank, issuing through a tap, or opening, runs into 
an aqueduct and is then lengthened in size till it reaches the 
several beds in agarden which it irrigates;and ag in ils several 
stages, thab water assumes the modification, or shape of the aque~ 
duct, and the beds through which it traverses ; so the internal organ 
issuing through the outlets of the sensory organs, goes to the sub- 
ject of its discovery (as if its bed); then from the body to the subject 
“of the jax, the elongated size of the internal organ like that of an 
aqueduct, as inthe above instance, is called its function, which 
for limiting the intelligence is ealled (pramana chetan) demon-~ 
strating intelligence, and the functional intelligence or modifica- 
tion of the internal organ is called demonstration (pramana), 

Like the water running through its beds assuming their shape, 
the internal organ assumes the shape of the subjecé it overtakes 
or covers; in this way, it is modified into a jar or another object, 
aud ‘the limited intelligence is thus called (prama) the intelli- 
gence which gives evidence, Consciousness which is the subjedb 
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of a jav ete, and limited by it, is called the subjective intelligence, 
as also proveable intelligence, Now thoso versod in the Vedas 
determine their explanation and ascertain the difference botwoen 
them in the following wise :—~ 

Those who propound the distinguishing feature to consist in tho 
limitedness (Abachedavadt) of the intelligence, assert that Lhe func- 
tional intelligence of the internal organ is the demonstration. It is 
likewise the agent and instrament ; and its associate (witness) is its 
demonstrator or giver of evidence, and therefore tho predicate of that 
demonstrator, while the demonstration is an associate. 

A predicate (wisheshan) is such as enters into the naturo of a 
subject. Ib is an object capable of covering or surrounding a 
subject, and, inasmuch as it seelis to differentiate or particularize 
a thing from another, itis called a byavartala [or encompassor): 
As for instance a ‘Blue jar’, Here ‘blue’ is a predicate of its quali- 
fying substantive jar, for it enters into [covers] a jar and differen- 
tiates it from a yellow or black ete., jar, hence ‘blue’ is an ‘encompasser,’ 
and is likewise the predicate of jar which is the object covored, 
That is to say, since,a blue jar is. distinct from such anothor jar 
that is white, black, ycllow, green cte,, and since this difforenco, 
is manifested oy created by the jay itself, ibis called covored, ox 
encompassed, 

It is likewise the subject or noun, As in tho oxample, “Eo is 
a Dandi or stick carrying person,’* hero the stick is the subject of 
that person, In the same way, the internal organ is tho prodicato 
of the one which gives evidence (pramata), Becauso the subject of 
such witness is covered or entered into by tho internal organ, and’ 
establishes it as something distinct and particular from the intolli-« 
gence concerning a thing to be proved (pram), thus constituting 
what has alroady been montioned an ‘encompassor,’ 





* A olass of veligious meondicants who burn tho sored thrond,.and 
carry a stick in, their hand, They, live entirely on alms, not bogging twica 
in the day, nor going to a fourth house after being rofused a moal in tho 
first three, They ara given entively to study, and voligious works aud 
meditation, In Benares many of them aro to be found ; of whorh very 
few ate real Dandees,’ They dye their clothes with the red garow 
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A thing that enters not the substance of a subject, but is only an 
encompasser is called an associate (wpadht), As (according to 
the Naiyaikas) the divided ether present in the external meatus 
of the ear is called the organ of hearing ;.here the external meatus 
is the associate of the hearing organ, for it does not enter into the 
subject of such hearing (situated outside, it does not cover the inter- 
nal parts which are concerned in the production of sound] but is 
simply an ‘encompasser’—because ib differentiates the other 
present in it, as something different from the ether situated outside 
of ib, inagmuch as it hears, which the outer ether cannot, 

Likewise in the instance of the ether in a jar, the former gives 
the latter space enough to containa maund of food-grains,—here 
even, the ether is the associate of jar, for the creator of the space 
to contain the maund of rice etc.-—ether—cannot be entered into 
by a jav; as ib is earthy in composition, it has a void space in it, 
and cannot be natuially penetrated, Moreover the ether is parti- 
cularized from the all-pervading ether present everywhere, hence the 
creator of the space to containa maund of food-grains—ether—is 
the associate of jar. 

Similarly, the associated intelligence of the internal organ is the 
associate of witness, for the natme of the witness cannot be pene- 
trated or covered by the internal organ, and it differentiates the 
intelligence of that which is to be proved, as something distinct 
from the witness, so that the same internal organ is the associate 
of witness and the subjeut of that which gives evidence, and called 
pramata chetan. In this way, intelligence associated with the 
internal organ 1s the witness, and the subjective intelligence of the 
same organ is one that gives evidence It is the agent or instru- 
ment, that is to say, a doer, an cater, and is happy and miserable. 

According to the doctrine of <Avasvada (who propound the 
reflex intelligence) the internal organ with reflex intelligence is 
the predicate of Jiva, and associate of wilness, so that Jia 
is reflex intelligence with the subjective intelligence of the internal 

“organ, while witnesa is the same reflection of intelligence with the 
associated intelligence of the internal organ, 

Though in both these views, intelligence with its predicate is, 
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Jiva, who is subjected to an earthly existence, yele that portion 
which is the subject of the predicate via, intelligenco, cannot possibly 
be a subject of birth and death, happiness and misery,‘aud the 
usual phases of an earthly existence ; hence tho predicate alone 
refers to earthly life, which sometimes appears and is sob forth in 
the subjective intelligence, as in reference to the subjective con- 
ditions of virtue, and sometimes as a subject of subjective virtuo ; 
while in other places, both as a predicate and subjectin the subs 
jective conditions of virtue, As the space or ether; ina jar is des- 
troyed by a stick (which breaks it); here jav is the prodicato dea- 
troyed by the stick, and not its subject the ether, for itis impossiblo 
to destroy it, yet in common parlance, it signifies that the atick 
destroys the subjective space or ether of that jax. ‘ 

Moreover, in the instance, “He is the man with the earring”; here 
‘with the earring’ is a predicate, having for its subject ‘man’ Now 
the predicate ‘earring’ cannot be formed or created by the subject 
‘man,’ but the contrary holds true, and thus ‘with the carving’ is 
used to signify a subjective condition,—a condition which constitutes 
the predicate,—the possession of the earrings in the presont caso, 

Also in the instance, “An aimed person has gono to battle”; both 
arms [of war] and person—the subject—have gone to battle, so that 
both of them signify the occupation and ara used to indicate tho 
constitution of the predicate, 

Here an Avdohedavadé looks upon the intornal organ aa tho 
predicate, while the expounders of reflox intelligence hold the 
reflection of the internal organ as predicate, but both of them 
agree in calling Intelligence ag the subject, Now this Intelligonco 
is devoid of birth and death, happiness and misery ; bul tho predicate 
internal organ or its reflex Intelligence—which is tho entity that is 
subjected to birth and death—is used to signify the subjectivo intelli~ 
gence. (‘Used’ stands for expressing or deolaring.) 

Thua then is the difference in the doctrine of the two aforosnid 
sects. Accorditg to an Abhasvadé the internal organ is said to 
be made up with reflection of Intelligence, while tho doctrine of * 
his rival, (Avachedvadi) does not admit of such reflection, Of those 
two, the former is the best, for the (Bhashykar) commontator of the 
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Vedanta has‘admitted reflex intelligence as a fact, thus upholding 
the doctrine of an Abhashvadi; while in regard to the Abuched- 
vadin Swami Vidyaran says it to be faulty, 

If the finite intelligence devoid of -reflection of the internal 
organ be accepted as the one which gives evidence (pramata), then 
the limited intelligence of a jar may cqually be called so, Be- 
cause the internal organ is a derivative product of the elements; 
so is ajar equally so, Then again, as the intelligence of the inter- 
nal organ is limited [distinct]—call it hemmed in, sourrounded 
or encompassed—so is the intelligence of a jar equally limited. 
Hence the intelligence constituting the predicate of the internal 
organ, equally with that constituting the predicate of a jax, may 
justly be considered as the one which gives evidence ; bus such de- 
fect is easily removed by an admission of the reflex intelligence of 
the internal organ, inasmuch as the internal organ being derived’ 
from the Satwavie or good quality present in the elements, [ether 
and the rest], is luminous and transparent, while a jar is a product 
of the dark quality of the same elements, therefore not luminous 
or transparent. A transparent or luminous substance is only capable 
of reflecting ; a dark thing can cieate it not, For example a (look- 
ing) glass and its cover are equally produced from earth, but the 
former is transparent while the latter is not, hence glass alone is 
capable of showing tho reflection of 2 person’s face, In the same 
way, tho internal organ, being pioduced fiom the good quality 
[of ether and the rest] is transparent, for which intelligence is re» 
flected on it. The gross physical body etc,, as well as a jar, and other 

° substances are all products of the dark quality, hence they are not 
transparent, consequently intelligence is not veflected on thent. 
Thus wo find the mternal organ to be the seat of two sorts of 
manifestiblity ; of which one is the manifestiblity of the all. 
pervading Intelligence, and the other that of reflection, The first 
(not the second) is present in the gross body, jar, and other objects, 
Heuce the internal organ for its being endowed ‘with both the 
intelligences is the pramata, whilea jar etc, having only one in« 
telligence ig not so. Those who do not admit the doctrine of 
‘reflection of intelligence in the internal organ, are reduced to the 


VICHAR SAGAR. 185 
‘condition of looking upon it as the seat of one intelligence, like 
that of a jar etc, consequently the same all-pervading intelli- 
gence is present both in a jar and tho internal organ, * 60 that 
for the presence of this one intelligence equally everywhore,—in the 
internal organ, a jar, the gross body, etc.,—all of them oqually 
with the first, must be reckoned as what gives evidence, Accord- 
ingly we find, wherein is the difference between the body ete, and 
the internal organ. That is to say, the internal organ for its being 
an action of the good qualily is transparent ; and the rest, as thoy are 
opaque are not endowed with the property of receiving such a 
reflection, And the internal organ for its capability of recoiving 
a reflection in combination with intelligence, is what is called 
‘pramata, But the body, jar, ete, are nob so favourably circum- 
stanced ; they have no property of receiving a roflection, consequent- 
ly without such reflex, bub with only the ono pervading Intelligonce, 
they are not ‘pramata.’ Thus is determined why the doctrine of 
reflex is superior to that other the Avacheda vada ;and why the 
latter one is not good, 

As the internal organ is possessed with the roflection of intolli- 
gence, so is its function endowed with a similar roflection; this 
functional reflex intelligence is called tho demonstrating (pramana) 
Intelligence. Intelligence over-riding the montal function which 
assumes the shapo of a jar etc, (for the purpose of cognising ov dis- 
covering it) is called true knowledgo, (yrwma). Tho means for 
attaining such knowledge,—the external organs of senso—are callod 
(praman) proofs, for intelligence which rides over tho function that 
assumes the shape or modification of a subject is called truo know 
ledge. And it may be said, that such intelligence being porma- 
nent, it cannot stand ia any need of the sensory organs, hanco thoy 
cannot be called as a means of true knowledge. Butas all truo 
knowledge is nob attributed to the unassociated intelligence, bub 
to the associated Intelligence of the mental function, aftor it ling 
assumed the shape of a subject, therefore in regard to intelligence, 
in the inclination for true knowledge, the associato is the montal 
function which undergoes the shape of a subject, which is due to-the 
senses, for they are its means, 
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If the associate of true knowledge—imental function—be due 
to the sensory organs, then the associated knowledge must alike be 
due to them, hence they ave called the means for true knowledge. 
Then again, all modz:fications or changes, wrought upon the mind 
aie not called proofs. Hence when the mind situated inside the 
body, takes for its subject ‘a jar’ for the purpose of discovering 
it, and assumes its shape, such a change or modification is alone a 
proof (pramanc) and its subjects or the component units of such 
subject after which the mind is moulded, are called true knowledge 
(prama). From the mind situated inside the body to its subject 
ajar eta, and its assuming the shape of such subject, is modification 
of true knowledge, so that there is not much difference between 
auch true knowledge and the function of the internal organ* which 
is only a form of proof. 

Thus then, in the cognition of an external object the mental 
function issuing out of the body covers such an object,—a jar and the 
rest,—and assumes a similar shape: in the case, of Self (Atma) that 
function does not issue out, but remaining inside is moulded into 
the shape of the Atma; by the same function, the concealment of 
Self is driven away, when through his own luminosity he is manifest- 
ed or discovered in the function, For this reason, it is said, the sub- 
ject of the mental function, and not that of reflection of intelligence, 
(a result of that function), is Self. In this way, the witness—Self—is 
known as Self-manifested. ‘This is clearly established. 

Saith Tatwadrishti 


Without relation of the senses, to know ‘Tam Brahma 
How is rendered visible, Lord, explain 1t to me, 


The visible or appment knowledge of Brahma, destroys all 
the meshes of ignorance, the invisible cannot effect ib, as has already 
been said ; if any doubts arise concerning the visible knowledge of 
Brahma, inasmuch as cognition by the sensory organ can alone 
render an object visible, which cannot apply to Brahma, for the 











* Mind and internal organ (antakarana) are synonymous, : 
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sense of sight is powerless to determine or ronder i visiblo 5 
thatthe image of Rama, Krishna, ete,—their human shapo-are 
all productions of illusion,—false—and do not reprosent the Brahe 
maj though in the Puraza Ram, Krishna eto, aro said to bo inoats 
nations of Brahma, yet it does not say that their bodily figuros as 
represefted in images are Its representation ; what it moans is simply 
tls, that the intelligence present or inhorent in such bodies ia 
Brahma, Now with reference to such intelligence it may be 
alleged, that its presence in all bodies is Brahma; advordingly 
its presence in the bodies of Ram and Krishna is Brahina; 80 
that binds and beasts ag well as other creatures having tho same 
inherent intelligence may equally claim to be Brahma, and con- 
ditionally similar to a Rama or Krishna, so tho natural inferonoa 
is, that the resemblance with Brakmais not tho inhorend intelli 
gence, but to particularize Ib and tho individual, tho body is the 
source, But this is clearly inadmissible, For if tho impediment 
‘of body constitutes a Brahma, in the caso of Ram and Krishue, 
then other creatures have their individual bodios too, thoy may as 
well bo called Brahma. But such is nob the caso, for badios having 
® form and features, with hands and foat, and subjoob to action, can 
claim no identity with ono which is formless and actionlesa, and 
such a one is Brahma, Thus wo find tho bodies of Ram and 
Krishna are nob Brahma, Now the difforonco is thigtho indi« 
‘vidual’s body is dependent on his morits and demorits, and isa 
product of the elements (ether and the rest), From the foreo of 
ignorance, he is apt to connech Solf with tho unspiritual parts of 
his body—beginning with the body and ending in the mind *—and" 





Settee an stent nent ental 


* Says the Vedanta Sara — 

An illiterate person considers his gon to bo his Solf, A Oharvata saya 
his gross physical body to be his Solf; anothor boliovos Solf to bo 
identioal with tho senses, a third anya hig vital obs, Solf ; tore are 
others again who fedogniae tho mind ag Self, , 
‘i Some Buddhists affirm that Boodhi (Intellect or spiritual gout) ta tho 

ima, 
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‘mine’ and ‘thine’ ave attributions of illusion on the different parts of 
the body which can only be dispelled by the precepts of a professor. 

Now in reference to the body of a Ram or Krishna, virtue and 
vice plays no part in its production, nor is it derived from an action 
of elements ; but as the time of creation arrives after each cyclic 
period of destruction, for enabling individuais to enjoy or suffer 
according to their merits and demerits of a previous birth, Iswara 
though entirely dependent on his own Will, is actuated with a de- 
sire to create the world; no sooner he resolves to do it, than the 
world is created ; subsequently he determines to sustain it and he 
maintains it accordingly, Here ‘maintain’ signifies allotting to each 
man his share of happiness and woe according to his uverit or demerit, 
In the midst of such determination to maintain the world by the 
sheer dint of devotions on the part of his worshippers, he rosolves 
to set forth the images of of Ram, Krishna, and though he is devoid 
ofa particular name and form, yet the image of Krishna, Pitambar, 
Syam-Soonder, has its origin in his resolution, They are indepen- 
dent of action, 

A good man aa wellusa bad one may equally enjoy happiness 
or suffer from misery one after the other, by serving » Ram or 
Krishna; what constitutes the cause of happiness or misery is 
composed of virtue and vice, hence they are said to be dependent. 
Thus then, as the incarnated bodies of good and devout porsons are 
produced for enjoying happiness, their bodies are said to be com- 
posed entirely of virtue ; in the same way, the body of an Asura and 
undevoub person is mainly for the suffering of misery—henco ib 
‘is said to be made of vice, so that it cannot be said that such incar- 
nations are not the products of virtue and vice. 

Then again, as the subsequent body is the result of virtue and 
vice, 4. @, of good and bad actions done ina prior state of existence, 
and happiness or misery which the individual has for his share is 
an after effect of such works, yet the Jiva has a conceib or predi- 
lection for his body dependenb on his own good And bad actions, 
which are a source of such weal or woe, Now with regard to 
Ran‘ and Krishna this does nob hold true; their incamations are 
not due to virtue or vice, they do not enjoy happiness or suffer 
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tuisery, hence their bodies ave indopendent of good and bad actions. 
This is clear enough. In the same way, their bodies are nob pro« 
duced from the elements, or changes wrought in them, but ‘are do~ 
pendent on Intelligence, and are a modification of pure Satwavie ‘ 
guna. If the body of Krishna be a product of quintuplication® of - 
the elements, then the absence of rope or string to servo as bonds, 
in that body as the Shastras say, will be absurd. If the body of an 
emancipated Yogi, whose composition is elementary, be devoid of 
bondage + yet it may possibly be present, in which case the practice 
of his chief purport—-Yoga—destroys it, In the case of Krishna, 
there does not exist such a primary object, and hence ib may be 
inferred that his body is of itself free from bonds, consequently its 
composition is not a modification of the cloments, 

Anandagiri in his notes on the commentaries of Mandulya, 
says that the body of Ram ete, is a modified form of the elements ; : 
this is simply an ordinary view, and further sots forth many bodies! 
like the gross physical body ofa man with this object ; for, as the 
commentator of the Gita says,“the Supreme Self for his. oxtreme: 
kindness to his creatures assumed human shape in the form of 
Krishna by the force of Maya, He is devoid of birth, henco the 
attribution of parentage to Basudeva, and Devaki,—is simply an act 
of the same illusion,” In this way, the commentator describes the 
body of Krishna to be due to illusion, so that his incarnation is 
nob a product of the elements ; but its proximate cause (upadane 
kavana) is illusion, An individual is forgetful of tho real nature 
of his Self, such is not the case with Ram and Krishna; for 
the former has his associate in ignoranco, abounding in impure good. * 
ness ; while the associate of the latter is Maya abounding in pure 

RE 

* Tt is thus defined in the Panchadasi Divide each slemont into 
two equal parts, tale the first half of each and divide it into fou porta, 
add to it (one sighth cach first portion of the other clements, ; 

{Since he is’alvondy freed, he has dostroyed all bondagoy ; that is ta 
say, for him subjective re-births aro no longer possible; he has éonsumed 
his sotions in his present life by his _knowlodge of Solf, Elance He ia 
emancipated, 
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goodness) Hence the former is subject to delusion as a result of 
ignorance, while the latter for Maya, are all-knowing ; an individual 
for, the tlestruction of the ‘envelopment’ of ignorance, and that of 
delusion, has recourse to the instruction .of a preceptor concerning 
the indication of the transcendental phrase ‘Iam Brahma,’ ‘Thad 
arb thou’ ete, while Ram and Krishna as they are free from such 
envelopment and delusion, have no necessity for a similar instruction. 
But like the functioval intelligonce of the internal organ of a person, 
the function of Zswara’s Maya (4, e, Self-knowledge) proceeds without 
any instruction ; such knowledge serves no purpose for him ; for in 
the case of the individual, the consciousness of jar etc., breaks through 
the envelopment of ignorance, and discovers the subject—a jar 
ete. In regard to Brahma the process is exactly similar too— 
for Self-knowledge destroys the envelopment of ignorance which 
enshrouds the Adéma, then as Ile is Self-manifested and luminous, 
ho is discovered by himsolf without the assistance of a second 
substance, though such Self-knowledge cannot discover a subject of 
cognition, “In the same way as the function of Maya in Iewara 
tealizes the knowledge “I am Brahma” and as the subject of that 
knowledge~his Self (Atma)—is free from envelopment and Self 
illuminated, it serves him no purpose, either in breaking through 
the envolopment or discovering his Atma to be the same as Brahma, 

As in the instance of one liberated in life, the uncovered Atma 
gtandg in no need of the mental function to break asunder tho 
envelopment of ignorance by tho consciousness of “Tam Brahma,” 
so without @ similar necessity for breaking through the envelop- 
ment, the function of Afwya determines the consciousness of ‘Lam 
Brahms, in Iswora in spite of any instruction, Thus then, Ram and 
Krishna are differend from a Jive, they resemble Iswara, and 
their bodies are built of Maya; but they are not Brahma but non- 
real, Tho Mayc-made bodies of their incarnations with features 
and limbs are subjects of the sense of vision bub Brahma cannot bo, 
geen, hence It is nob a subject of sight; tho same Holds true with 
xegard to touch and its especial senso ; the sense of hearing, taste: 
‘and:smell, None of these aenscs can discover Brahma, for Ip is: 
quité a distinc} entity from sound, and tho rest of the organs of 
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especial sense, which ave puite poweless to bring forth knowledgo 
of Brahma. 

Moreover, the active organs are not the means of attaining Solf- 
knowledge—but are a meye co-adjutor of speech, for which thoy can. 
produce no knowledge in a person ; thus we find that kmowledgo of 
Brahma cannot in any way be perceived by tho help of senses. Then 
again, such knowledge is called visible, the same as Aparolsha, which 
cannot apply to Brahma. Words alone can produce a knowledge. 
of Brahma, and that knowledge is of tho invisible type. * 

Guru utters :— 


Without the senses no visible knowledge can ariso pupil, 
know it not, to be the rule 
Without them, is rendered visiblo, ag weal and woe. 


It is not the rule that for an object to be visible, there musb be 
arelation of the senses with it ; for, as in the case of porcoiving happi~ 
ness and misery, no senses aro needed to ronder them visible or 
apparent, therefore if cannot be said that knowledgo derived from 
the senses is alone to be called visible ; on tho other hand, when tho 
mental function in relation to a subjoch assumos ilsshapo, thon is 
produced, what is called visible knowledge, Now such a relationship 
ofthe mental function with asubject is brought about sometimos: 
by tha senses, at othor times without them,—by words, as for example! 
the condition of the ‘tenth person.’ + Hero tho tonth person roferrings 
to: “thé person counting the others—indicated by tho word ‘ton’ 
has his mental function molified in the shapo often’ by its relation 
ship with it, consequently sound (of ton) is horo the moans of bring-* 
ing in that knowledge visibly to himself and the others, Similarly, 








etn 


* Words refer to the transcondontal phraso ‘That art Thon’ oto 
Tnvisible knowledge’ signifies subjective and not on objective porception, 
avin the caso of idold which gan bo seon by the oycsiand folt by the, - 
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in the perception of happiness or misery to tlte witness (agent or 
instrument) his mental function assumes the shape or modification 
of them,’ the function creates 9 relation with such pleasure or pain, 
hence their knowledge is called visible,, After the destruction of 
previous happiness or misery, when a person subsequently comes to 
recollect it, his mental function assumes the shape of its subject of 
recollection, be it either happiness or its reverse; but with the dis- 
appearance of such function no relation can be said to exist between 
it and its subjects; hence such @ perception or conscidusness can= 
not be called visible but is (smiti) liable to destruction, If the 
property of the internal organ is to manifest or discover pleasure 
and pain in the witness, yet by its function after having assumed 
the shape of pleasure and pain, the witness discovers them. Though 
witness is an illuminated entity, yet it discovers them through the 
{nstrumentality of the mental function. As for instance, the appa- 
rent production of silver in nacre. Here, through the force of 
ignorance, the witness discovers a nacre as silver, hub in the discovery 
of happiness or misery, the mental function is called a cceadjutor of 
witness, as in the case of false silver in uacre, the function of igno- 
rance is termed co-adjutor. Thus then we find, that in discovering a 
visible object or producing its cognition, tho witness is dependent 
on mental function, which if produced by the external organs of 
sense in connection with an external object, then the subject of thab 
function is not illuminated by the witness, 
It is said, that the external organs aye not the source of producing 
the subject of happiness and misery to the function of the internal 
organ, but when they arise, that function (of internal organ) assumes 
their shape without the ageucy of any other means; and as the 
witness overrides such function, it therefore discovers happiness 
and misory. This is why witness is said to discover them, More- 
over in the case of an external object ajar etc, arelationis created 
by ‘the organs of vision ete, between such jar aud the mental 
function, hence a jar is not discovered by the witness, Similarly 
‘when the: mental function assumes the shape of Brahma, it is not 
projected outside the body, but remaining inside oreates a ‘relation- 
ship: with that Bralea, so that like the peréeption of happiness and 
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misery the cognition of Brahma is definite and tangible, But then, 
in the modification of the mental function after happiness or misory 
there is no interdependence on the external means, so that witness 
illumines it ; whilo in the modification of the function after tho shape 
of Brahma, the external means of hearing the precepts of 4 spiritual 
teacher, or the utterances of the Vedas are requisite to create » 
relation betweon that function, and tho cognition, consciousness, or 
knowledge of Brahma. Ience Bralima is not illuminated or dis- 
covered by the witness.* 

In this way, when a relation is established between its subjech 
and the mental function it is called ‘visible knowledge’ ‘I ama 
Brahm is a subject of the mental function, and it hasa relation 
with it, hence knowledge of Brahma can be classed under ‘visible 
knowledge” Moreover when a fire is known, or perceived, by ita 
smoke, tho perception of smoke is visible knowledge gnd nob that 
of fire, Because by the organs of sight a relation is created between 


* Witness refers to the Witnessing Intelligence, henco it has beon 
vendored neuter, It is superfluous to say that the several Intelligoncos 
known respectively as tho ‘1eflex,’ ‘witness? ‘uniform,’ aro all to be 
vegardedas one and nondual, A diftorence in aasooiates oyontos tho 
difference, while virtually the cardinal doctrine of an Adwatti is to ad- 
mit that identity, But it may be wyed that thoro hardly oxists any 
necessity for creating so many distinotions of tho one Intolligonce and 
inorease the difficulties of a studont struggling for that Knowledge, The 
reply is, xto system of philosophy oan be complete that doog not take 
note of the possible objections to be raised against it, by the rival schools, 





hence, more in harmony with the Madhyamika Buddhists these sevoral ° 


intelligences had to he satisfactorily accounted for, the more s0 ag thoy 
were then firm in the popular belief, Therefore itig to be remembered 
that the Uniform Intelligence which is changelesa is Brahma and the reflox 
Jiva ; and the two are one and without any distinotion whateyor, just as 
water confined in a small tank is non-different from tho whole body of it 
collected in a va¢t expanse, or the integral units of forest non-differont 
from it Now the word Intelligence has a vory wide signifloation, You 
may call it the Soul, Ego, Vitality or Life Principle ; or regard it 98 
Spirit, Oonsciousness, Solf, or Adma, 
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the mental fanction and the smoke, henco ils knowledge is called 
‘visible’ Also by inferences or hypothotical conception, the mental 
function ‘assumes the shape of, or is moulded into, the form of fire 
inside tho body , but between fire and thab function there is no rela- 
tion whatever, so that knowledge of fire is not apparent or visible, Thus 
then, when there is created a relation between function and its subject, 
it is called visible, apparent, or tangible knowledge, perception or 
consciousness ; and when no such relation is established, and the sub- 
ject is either distant or external, or belongs to a past or future time: 
then again, whon the mental function assumes the form of, or is 
moulded after, its subjecb either from inference or the sound of 
jvords, that is called invisible knowledge. Knowledge derived from 
the sensosis thus not alone a visible perception, This is not tho in« 
variable rule, ag for instance, the senses cannot cognize the percep- 
‘tion of happiness or misery, yet it is called visible knowledge ; and the 
knowledge of the tenth person derived from sound is also ‘visible,’ 
In the same way Brahma produced by hoaring the instructions of 
@ preceptor on cognition of the transcendeutal phraso “That art 
“Thon,” is called, ‘visiblo knowledge,’ This knowledgo is derived from 
the sound of words, 


Tearing such precopte from a Ginu, tho gifted Tatwadrishti 
Seos Brahma in Self; delusion only created a difference 
[between tho two), 


[End] Tho montal function after having been denuded of its ‘envolop- 
mont! of ignorance is moulded into "I am Brama” 
This I do recognise now, kind Sir, 
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SECTION V. 


Kwownrnce of non-duality is apparently produced by hearing the 
precept of a Guru on the utterances of the Vedas, But the second 
pupil, by name Adrishta, raisos objections to it in tho following wiso. 
If the Vedas and Guru ave both true, then thoy imply aduality and 
hence injurious to non-duality ; if they are untrue, thon the chicfaim of 
human existence (emancipation) cannot be derived from them, Thus 
in both ways, the Vedas and Guru are destructive of non-duality. 

Tf you call the Vedas and Gur untrue, [world, 

Then they will be powoiless to dostroy tho miserics ofthe 

As the false perception of wator in a sandy waste, 

Is powerless to appease thirst. 

Say you, a true Gurw and Veda aro two, contrary to the conclu- 
sions of Sankaracharya on non-duality ; leave such impure ideas which 
belong only to the Madhyamika Buddhists ; this is the conchision of 
tho proposition contained in the first lino of tho stanza, 

Bhagavan, such doubt arises in my mind, by your kind reply 
dispel it. 

Says Guru to his pupil, listen to the doctrine of Sankara, it is 
full of proof [and vory convincing), : 

Tho four frionds (Madhyamiks) spoak in opposition tothe Vedas ; 
hear therefore the words of Vyasa which confirm Sankaia’s doctrine, 

In Kalu various aio the interpretations put on the Vedus, 
Sri Sankara was born to extirpate the Buddhists ; the Lord 
brought forth his image in tho Ganges, 

As tho sun dispels darkness from tho world by his light, illy. 
mines all objects, discovers them as they aro, and removes all dowbis 
and antagonistic ideas ; 

So Sri Sankara removes the misinterprotation and clears tho 
Vedas from it, he has likewiso romoved all doubts and determined 
their true signification, 

1g 
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UnreaL Detusions. 

If the indication of the Vedas be artificial and ungenuine, then 
why labour in vain; what Vyas has said in the Purana, acknowledge 
them true, The doctrines of the Madhyamiks are unsound and 
illogical, that I know from the words of Vyas ; and listen to the proofs, 
I adduce, know what Valmika says. Hearing it, Bashishta compiled 
his work, having non-duality for his doctrine plainly; Sri Sankara 
held non-duality only, his doctrine is for this reason excellent, 

The words of the sage Valmika arc construed as antagonistic 
to the Vedas by the impure-minded only. 

Now all this means, what Vyas has said in the Purane concern- 
ing the delusion as to the real signification of the Vedas in the 
Kali-yuga, In such a crisis, the kind-hearted Siva assuming the 
name of Sri Sankara, will take the form of Budrinath and reincar- 
nate, He will issue out of the holy river (Ganges), fix himself in his 
usual place, destroy the tenets of the Sankhyas and Buddhists, and 
interpret the Vedas in their true light. According to Vyas, the 
doctrine of Sri Sankaxa is an authority, whilo that of the Madhyamtks 
(who are divided amongst themselves into sects) who hold duality to 
be true is without an authority. Moreovor, though the Upanishada, 
Gita and the Sutras—these proceed from tho Vedanta—have becn 
construed according to their own doctrines by the Madhyaniks, such 
interpretation is ® forced one, whilo the version set forth by Sri 
Sankara, and the utterances of Vyas on the subject are alono real, 
Then again, the first poct Valmika—all knowing sage as he was—in 
his Utara Ramayana, called Bushishta, insists on non-duality, more 
especially, as its principal doctrine about the six kinds of (drishtd) 
observation has been declared in many works on history. Hence 
according to the words of Valmika, the doctrine of non-duality is autho- 
titative and self-evident ; while the rival doctrine of duality which 
creates a difference between the individuated Self and Brahma, in 
contradiction to what Valmika says, is unsound and illogical, Thus 
then, the last mentioned tenet, as it is antagonistic “to the confirmed 
statements of all known sages and devout persons, is for tho reason of 
that, called unsound and illogical, Besides such difference is opposed 
to natural inference, and sound reasoning, Its fallacy has boon exposed 
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in several works by Sri Ilavsa and others. But as tho arguments 
used are difficult of comprehension, I have abstained from introducing 
them here, Then again, the utterances of the sage are all, directed 
against the false assumption of differonce between an individual 
Spirit and the Univorsal, and haye completely broken it down ; their 
“ hearing will likewise establish tho unsoundness of the view hold by 
the Buddhists, so that for a qualified porson, (who is nob an atheist) 
arguments are no more neoded. This is the indication of the threo 
. pieces of verse heading the present remarks, 

What Sri Haysa has written to break down the difference be- 
tween a Jivw and Brahma, and establish non-duality (in his work 
he has entered largely upon it, and shown that duality docs uot rost 
on sound reasoning), 

And the works which deal cxclusivoly on tho qualification of 
duality, with the arguments against it; are difficult and tho modo 
of their illustration contains vory abstruse arguments which no oue 
minds to study: 

So that, what you say about breaking down the doctrino of duality, 
axguments are not necessary, since it is ilself untenablo; and you 
know it to be so already. And as has already boen said, oven iho 
Vedas are opposed to it, 

Knowledge of duality produces much pain, it is the sourco of 
of death-pangs, hence I drive it away from the mind and show my 
love for non-duality ; for as the Srwtd says, “duality brings in a recolloc- 
tion of death, which is constantly present in him and ho sees it 
certainly,” 


Who holds duality in his mind is called in tho Vedas ‘fear’; he ; 
sees in the subject of his knowledge and mind somothing olso, and 
is no better than an animal according to the Vedus, 

The second is productive of fear, while that othor is natural, 
The Vedas destroy the formor as animals are subdued by tho 
- Devas, (Sruti.) 

[Know then] pupil, that the tenots of the Madhyumike entail a 
multitude of miserios, and he who entortains the doctrine (uttorances) 
of duality in his mind, so as to perceive tho difference as somothing 
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‘ 
real and apparent makes non-duality disappear ; with the recollection 
of duality, is removed a former remembrance of perception of its 
opposite non-duality, This is illustrated in the following manner, 

A Raja appoints a person by namo Varchhu to manage his estate, 
his officers and minister grew jealous of him, but failing to do 
him any injury, as he was a great favorite with the sovorcign, they 
all combined to spread plunder and devastation, The Raja hearing 
this called all his officers, held o court, sent for his chief ministers and 
asked thom to run in pursuit of and follow the plunderers, but they 
replied, that as you have always known Varchhu to be your worthy 
servant, now you are sending us only to die, why not send 
Varchhu? Then he (Varchhu) said, with hands joined as in prayer, 
if ordered, I am ready io follow the plunderers and beat thom. 
The Raja granted his prayer and asked him to finish the work. Ile 
routs thom in the first encounter ; whon his rivals heard of his success, 
thoy spoke to the Raja that Varchhu had been foiled in his attempt 
to overtake the robbers, On hearing such false accounts, he appoints 
his chief minister in his place, honours him with a gift of the umbrella 
and fan as marks of royal favor, who makes his own arrangements for 
administering the stato, and takes special care to keep back all infor- 
mation concerning Varchhu from his royal master, Varchhu hearing 
this, assumed the garb of an ascetic ; for he knew fully that he would 
never be allowed to have an interview with his master, and that ho 
will loso his life, boforo he reached the palaco gate. Hoe began to 
contemplate thus:—Till now I havo enjoyod everything both 
corporeal and sensual, 

Like a quadruped ; with hands strong as an clephant’s, heart of 
a stag ; brave and nimble as a lion, and eyes tremulous like those of 
a horse, and complexion excellent; like a bird enchanted with 
four fruits and flowors; face resembling those of a flamingo, 
ithe throat of pigeon, voice sweet and melodious, surrounded with tho 
plumage of the peacock, face resembling a water-lilly, the chin, 
a linseed flower indicating the abode of intellect, those glossy like 
the scsamum seed containing oil within or having a mole; and color, 
a, beautiful faint yellow like the magnolia, The four fruits —~ 
‘The upper and the lower lips red like a pomegrante, teeth set like 
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‘ 
the seeds of the Buel fruit, and free like o parrot, and with all tho 
indications of a profound intellect. 

Never abstained from using the Ganges water for which all 
clever persons have an attachment, fate has made another courtezan.* 
With her beauty, she sits at caso, and is never left alono for a momont 
by her lover, who supplics her with all sorts of onjoyments, leaving 
nothing undone that can make her comfortable and happy. A dunce 
only conceives such to be happiness and its season, oxistence in tho 
world, Oh rake! Till now you have had enough of sensual enjoy- 
ments, Oonsider where is tho beauty in hor, Sho isa temple of 
impurity, emitting foul odours from the genitals always, Though 
her thighs resemble the plantain tree in roundnoss and symmetry, 
yet adjacent to it isa column of ficos [2.c, tho rectum] the sides 
of which are full of bad smoll. You aro fondly attached to them, 
you blind ; her mouth filled with saliva, wets your face with her kisses, 
A bad looking girl—she is fond of the bottle and deprivos you of your 
sense of the clean and unclean. Now, ‘bad looking’ signifies one whoso 
sight provokes lascivious desires. It is said that tho best part of 
a fomale’s body is her genitals, and this should ho spokon of dis- 
paxagingly ; she is formed of artifice, deceit, and poison, that I know 
to be sure, and am thinking now of discarding her, Of swoots;—curd, 
rice-pudding, vice, butter, vegetables and othor things I hayo had 
enough, but am nob yeb satiated, so that in vain am I ongaged in 
serving another, and henco dependent for a houso, orchard, gardon, 
or cave and riches; I have become a slavo of the king. By my own 
powers have I acquired jewellery, beds, and water pots, 

Varchhu sitting alone was enjoying folicily; for in 
Company no happiness can be enjoyed, 

A prince healthy and young, stout and stvong, with all sorts of 
learning is considered by all mon to be extremely happy. A king ovor 
men and Gandharvas, with good qualitios, has for his share, happingss, 
[One ruling over] Gandharvas and Devas is more blessed in that respect 
than that other king. Tho happiness of a Gandharvw and Deva 





*Tilotoma, the beautiful courtozan of India, from 2% oy molo- and 
Utama oxcellont, 7, ¢, beautiful, 


150 VICHAR SAGAR. 


proceeding from good qualities, is equally felt by their departed 
ancestral spirits. Then who knows that his good actions belong to the 
Devas who procure happiness for him ? They in their turn assign their 
morits to their king Indra who procures happiness to them in turn. 
Biibaspati is the Guru of all Devas, he derives his happiness from 
the good actions of Indra; Prajapati derives his felicity from Brihas- 
pati in turn, from whom comes the fill of Brahma; human existence 
is full of miseries of diverse kinds, mixed with happiness in the 
manner aforesaid in following each other (Tatterya Upanishad). 

From what has been said, Brahma takes all his happiness from 
the Raja who always keeps himself aloof from actions, Where then 
happiness is to be found? A fair woman and issue together with 
riches arc always a source of misory. 

On THE Misrriis OF KEEPING CUMPANY WITH 
A Young anp Braurirur Girt, 

Say to a young and beautiful damsel, that she is the owner 
of a mass of excrements. For what sin am I subjected to the 
punishment of being reckoned as an immoral and unfit person ? 
Like an ox or she buffalo &c,, or like a she-camel her voice is shrill; she 
would never have me till the thousandth time. 

Guiltless, yet without parting company from you, I cannot be 
indifferent to wordly enjoyments, but am constantly in the midst of 
sin, which as it wore forms a part of my mind, and brings no end of 
trouble by day and night, hence daily I know you to be ugly and 
deformed, Thus a fair damsel with sweet voice is reduced into an 

_ ugly creatwre producing misery, the shining skin is only loved after 
all, but she is the destroyer of riches, virtue, and emancipation, 
On toe Wastina or Ricuus, 

By sweet words, or frowns, or quarrels sho steals all in- 
tollect from hor lover, who blinded with lust, secs nothing but her 
even in dreams, gives her jewels, riches, whatever sho desires, 
and all thab he earns from ontside; but keeps his father 
and mother in poverty, without food and clothes, never once 
yemembexjing them; supplies her with sweets and raro fruits, which 
he offers to her with all homage as if she wore a goddess, his 
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attachmont and lovo for her nevor ccaso, his very words breatho 
of affection. 


ON THE DESTRUCTION OF VIRTUE. 


Like a parrot confined in a cage and taught to speak, un- 
mindful of purity or impurity, the husband treats his rovored 
parents according to the instructions ha roceives from his wife; 
as a peacock dances in front of a pea-hon, to show his affee- 
tion for his partner, so he shews his attachment to his wife by 
providing her with various suits of wearing apparcl and pleases her, 
When both are actuated with a desire produced by affection, then 
is awakened the intoxication of lust, and tho excesses committed by 
its delusion ave a source of wonder to thoso who aro indifferont to 
female charms. But this intoxicating passion leads onc unmindful 
of any sense of right and wrong, ending in madness, to commit an’ 
act of injury in anothor’s house, bringing on misory by the vory 
act which was thought to produce happiness. Violent are his 
desires produced from his intoxicating passion, it affools the 
femalo likewiso, so drinking it both, tho male and fomalo are 
subjected to miseries, Thus then a man’s subjection to misory 
induced by femalo beauty is to be avoided by dissociation, as insisted 
upon by sages, Evon tho chavs of beauty inducing love aud affee- 
tion in @ male are sure to end in miseries for both, Such ig the un- 
animous testimony of all devout sages. Semon is dorived from 
elaboration of various kinds of food, vitality is depondont on il, in 
all mon, It destroys all mental pain ; whon a porson’s mind is affected 
with the bad effects of distress, aud ha is perfeclly indifferent, 
then, semen inhabiting tho blood induces activity in him, for its 
action resombles the active (Ruju) quality ; when the mind dwells in 
semen, then mental distress and its meddlesomo activily aro alike 
destvoyed ; then again a strong man knows it to bo indicative of good 
actions and hois delighted, When the quantity of semen is increased 
it adds to his personal beauty, and gives him the Aush and bilight- 
ness of health ; its waste destroys health both corporeal and montal, 
But one whose semen is never spent, docs not show his bady covered 
with dirt; a dovoleo by keeping his semon, engages himself in 
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communion by an aerial intertwining of the fingers in worship, 
holding the coin of semen, and in that way achieves the eight 
kinds of ‘success (eiddhi) over natural (occult) forces, Semen is 
of all worldly things, the excellent, it is snatched by a female in her 
vagina ; her love causes an incossant drain of tho vital fluid and thua 
spoils the man, in the same way as a crusher grinds the sugarcane 
and sqeezes the juice out of it. In tho Punjaub the crusher em- 
ployed in breaking the mounds of earth, is looked upon in \comnection 
with cultivation as a Devta, \ 

Repeated acts of coition drain away the semen from the system, 
exhausts its supply, and thus deprives the body of it) vitality, 
J attribute all my evil actions to Krishna, who destroys them, in 
the same mannor, as a flower is deprived of its swect scent by being 
dried in contact with oil seeds which then draw the smell} He is 
handsome and very rich—~Sree Krishna—entertains many maids who 
call him husband, or lord ; dosivous of being re-united in love} like a 
clumsy ungallant person he holds her by the hand, whose husband 
never goes (near) to bed, and is abused in turn, She makes signs ‘by her 
eyes, and expresses her disapprobation of his act by winks and draw- 
ing up her nose, like the essence of a thousand thunder-bolts ; the 
dart strikes his heart of adamant and he islaughed in turn! by all 
sages, who proclaim his love [with Radha], He, nothing undauntod 
clasps her in his arms humming a favourite tune of his, and cunning 
as ha is, gratifics his desires and then lets hergo, Versed and well- 
yead in the Vedus, Purans, Smriti and the arguments of tho Gitu, 
made he the last subsorviont to him, and played he the part of a 
“wickster as one does with a playing monkey. 

Mind, dwell upon what has been written there. I consider tho 
arguments, and draw the inferences accordingly; its simplo perusal 
will avail nothing, but shall be only brute-liko, ony it attontively 
when a, Pandit reads and explains it, When it is full well remem- 
bered, it resombles tho Vedas in driving away all gricf, and the 
individual is actuated with a desire of relinquishing the world, and 
retiring, thus causing the destruction of all impermanent things, which 
in their turn, have brought ruin overywhere since tho dawn of day, 
and like @ deadly poison brought death in its trail, A wiso man’s 
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words are his riches, while a cunning man of the world delights in 
the acquisition of property which constitute his riches; for him, 
proceeds nol that sharp indifference to those material comforts 
which spoil the intellect qvor and over, make a slavo of ignorant 
persons, and order others to execute his commands, whilo he sits 
at his ease like a lord of men, A man or woman actuated with o 
thirst after riches, can never havo his or her mind staight. Mappiness 
and misery are equally unknown to them, for, they are drowned in 
forgetfulness, Though money is the central source of all worldly 
miseries, 2 woman, a prostitute, and an old hag are equally marked 
with the signs of hell, whom a man with indifference over shuns, 
They make their affections in artifice and deceit, and their love is 
only verbal, 


How Virtus ayp Emanorparion art Runny By Women, 
They are the source of ruin; with all his wits about him, a man 
shall avoid them knowing it to be a fact ; a son is equally the source of 
much grief; in conception, birth and death, he brings endless troubles, 
During pregnancy the mother's sufferings are intense, her anxietios, 
whether she will bring forth a son or daughter are incessant and 
not removed till the child is born ; foar of aborlion is another source 
of anxiety and uneasiness for her, When the morning of the ninth 
month arrives, both the mother and father feol oxtremely anxious, 
and suffer much misery, they cease not to worship tho nino planetary 
Geitios for a day, while others are engaged to propitiate the Deity by 
Sacrifice and offerings to good folks. Soated alone, the paronts are by 
day and night immersed in thought on the planctary spirils, Whon 
from distemper the child refuses the mother’s broast, tho parents both 
take up its tending and think of giving alms, as a fow months havo 
already been past. During teething and the growth of hair, 
another source of anxiety for the parents is to sco ihoir child gotting 
thin and emaciated; they removo his forelocks and seoure thom in a 
good place, The unclean and low drogs as a tanner, a Syud, 4 Maho- 
medan saint, and Dervishes are, equally with a Brahmin priest, off- 
ciating in the coremony of hair splitting, saluted and homage 
paid with hands clasped in prayer, Whom a Iindu never shows any 
20 
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reverence for, is now recognised [asa guardian angel] to keep the 
child in health and guard or protect it from all bad influences. 
Even the spirits of the infernal regions ave invoked, and their aid 
sought by propitiating sacrifices on the cremation spot. A Dhanake 
also receives his share, and without feeling any shame the parents 
worship him; moreover, charms and amulets are written and duly 
covered placed round the neck, Worship they in their own line one 
Achuté, but they tender the child to the care of another line hoping 
to profit thereby; this is simply a bad practice,and they do not 
shrink from it, When small pox rages, the parents loose their 
delight, leave off bathing and assume dirty habits ; and make the ass 
which carries the goddess a subject of their worship, entreats the 
animal and feeds it with gram while the mother carries in her 
lap and makes the child ride on it, 

In this way, the child is brought up with infinite care and 
trouble. When he arrives at puberty, the same incessant care is bes- 
towed upon him. If his span of existence be ascertained to be short, 
numerous are the means adopted to lengthen it; dashing their fore- 
heads against the ground do the parents give vent to their grief, when* 
death overtakes him ; they look upon their lot as the most miserable, 
consider themselves as helpless, and perfectly undone; with cries they 
rend the air by day and night, and curse their existence repeatedly 
and thus finish their life. Then again, in the absence of a child the 
parents experience grief similar to that caused by death in them, 
who had one living, Ifhe lives he is maintained till youth when 
he behaves like the felidae. Now ‘with son’ means one whose son 

+ is living, and ‘without son’ or in the absence of a child signifies 
one who has it not, nor ever had any, 

_ One who had been tended with great care, if thirsty in the night 
the parents give him no water to drink, lest it may produce sickness ; 
they rock him to sleep in bed, heaping abuse on my head, or getting 
up in the morning from the bed, a good child looks for the mother 
and father, who nnderstanding by his stave, approachhim and appear 
in front, while a corrupt and bad one begins his morning speech by 
commencing to abuse; with tears in his eyes he kicks up a row, 
ill-treating those who come nopr and harassing the parents 
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unnecessarily and incessantly. If over he attains maturity, he novor 
deigns to enquire or look after the maintenance of his father and 
mother, but is engaged in taking care of his own body, Such a son 
is a source of constant misery, 

Thus then, a person who seeks to derive any happiness from a son 
is a prince of dunces, For on due consideration, it is to be seen, that ho 
is an unceasing source of trouble to his paronts, Cast him off thero- 
fove ; and he who expects to obtain riches by him ought lo be smeared 
in the face with dust. ‘To accumulate wealth, to presorvo it, and 
spend it not, is the rootof misory. Who in this delusion amasses 
laos fruitlessly, leaving virtue to take care of hersclf and discarding 
the usual oustoms and practicos of his lino of descent, believing 
spending to be wasting away, and if without luck such fortune is 
never amagsed, yot its custody, and not to spond it anyhow, are his 
incessant thoughts, and at last, he dies in the midst of such ondless 
anxiety. 

Fie to him, who is ever bent after the pursuit of wealth, A young 
mother looks upon her son as a mine of wealth, but Varchhu know- 
ing him to be a source of incessant unhappiness has no tondor 
attachment, so leaves him bohind, 

Varchhu went to the woods along, and quictcd his mind, In his 
new position he heard everything that had transpived in his absence, 
and thought within himself, if the king hears him alive, or if he be 
met by a third person, some mishaps may befall, so to avoid thom 
he becomes a powerful ghost, Having adopted this course, ho repairs 
to the court. All saysof him, that he has becomo a low devil, Bo- 
smearing the body with ashes, he enters appearance; no sooner he, 
is seen than some try to drive him away, others attempt to boob 
him; men in this way abuse him and run away, ‘Tho king hears the 
certain news that after death Varchhu has become a ghost, ho gets 
up from his seat, bul seeing him soon faints away. A fow days altox, 
his majesty went on an hunting excursion, In tho mountain woods 
dwelleth the lion, here was also rosiding a devotes no othor than 
his own Dewan Varchhu, engaged in the practice of religious aus- 
terities, His very sight made the king depart, knowing and believing 
him to be o ghost, that had produced him unonsiness on a provious 
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occasion. Actuated with fear the king distrusts his eyes, but puts 
faith in the false reports of Varchhu’s being a ghost, and recognises 
not the living personality simply for the delusion of fear, -In the 
same way, those ignorant persons who believe in duality aye led by 
fear, while a believer of non-duality sces Brahma apparently and 
cognizes it perceptibly in his mind, wherein dwelleth such belief. + 

‘When an ignorant person believes in duality, by hearing it, he 
is ever subjected to suffer miseries, and never can possess knowledge 
of Brahma; and he who hearing it, distinguishes it as non-real, then 
he becomes acquainted with the indication of the transcendental 
phrase ‘That art Thou, 

Pupil, what you have heard about difference, know it to be untrue, 
ond such untruth is a mark of hell, and those who speak about it are 
tellers of untruth, and you are right in getting angry with thoir 
artifice which seeks to destroy happiness—the end and aim of all 
right-minded porsons ; avoid their company and hear not their pre~ 
cepts about duality ;if you ever listen to their words, immediately 
leave them, Look upon them as unclean and leave them. If the 
Vedas od Gurw are true then how do tho precepts taught th 
destroy the unreal miseries of the objective world? Hear the réplies 
“ on the subject, An unreal misery is destroyed by an unreal thing, 
If the Vedas and Guru aro not untrue, they cannot destroy the unreal 
worldly misoxies, Listen to the illustration which is adduced hero, 
it will remove your doubts. 

Like the king of heaven, Indra, there was a mighty brave king; 
he had a large number of followers like Bheem, who always used to 
remain round him, and mount guard on his gate to the number of 

~wal thousands. Even in the temple of the innor department 
kept a strict watch with drawn swords ; on the balcony of the 
b room, was spread the royal bed covered with flowers, A bird 
vould not get here, how then could any one else to roach? Now 
ing sees a dream, that a jackal has got hold of his legs, he 
to unloose them but to no purpose; thon he shouts for help 
troy the animal; the sentry who were keeping guard on the 
sive him no assistance; he then takes a stick in his hand and 
a good beating to the animal, when it takos out the 
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teeth from the muscles of his leg. The parts whore the teoth 
stuck fast give pain to the Rajah, he limps with the assistance of 
- the stick like a lame man, and arrives at the house of the gipsy 
surgeon, asks him to dress his wounds with a plaster as will 
induce suppuration and bring on granulations at once; the surgeon 
replies, he has not got ready such a dressing as he requires, but if tho 
king would pay him in advance, he can prepare the necessary romedy. 
The king then retires, having not a pice with him to givo, pon- 
ders of the circumstance as he gets out of the house of the gipsy, 
and says to himself, the fellow ought to have thanked his stas with 
such a rich customer as’ myself for a patient, but instead, refused to 
do me the service, I stand in need of, for evon a rich man will wel- 
come my presence in his house. Te took me for a man of straw, 
without occupation and so drove me out of his house, but the fault 
is not in him; no one does a service for nothing. Mother, father, 
friend, wife and children, all have their self-interests to servo; if 
unsuccessful they condescend not to cast any glance or consideration ; 
for interested motives, they share his grief and not leave him alone 
for a single hour, bub when unfortunately he becomes a lepor, 
fingers sloughed away and with flies disturbing constantly, the 
mombers of his dear family finding him quito unsorvicopble to thom, 
desert him and wish that he may dio soon, Thoy aro disgusted 
with the sight and sickened, The dearest wilo will try to avoid tho 
infection of the disease while fanning him ond adjusting his olothos. 
The parents even shrink from him, and brothers who always om- 
braced him, will spcak from behind a scrcen, In this way tho 
whole world has its motives of intoresb to serve, which is over an 
object of love, Fate has nob made me possessod of wealth hence 
Ihave been refused a piece of dressing hore. With those thoughts 
in him, he meets with a sage, who gives him a root to apply to his 
wound, When the king wakes up from sleep, he finds his pain in 
the wound gone, Pupil, this illustration havo I givon you: in 
the way of example, see how a false wound is removed by a false 
remedy, When the Raja was tho subject of a false pain, it was a 
product of the actual condition of society, Tis (veal) woalth do, 
were of no service to him. Now the meaning of the aboyo illustiation 
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is this, Worldly miseries are non-real, hence for their destruc- 
tion the Veda and Gwru must alike be false. For what is false 
cannot require the aid of a true remedy to remove it, Then again, a 
trite remedy cannot procure the destruction of what is non-real and 
unexisting. As in the instance of the foregoing Raja, he saw in a dream 
a (false) jackal approach him, without finding any obstruction from 
the real sentries keeping guard, and when he shouted for help, the : 
animal passed away unhurt by any one;and though he had several 
weapons with him, yet with a false stick—a creation of his imagina- 
tion—he kills the animal, and when he received a false wound, he 
could find no real surgeon or doctor to cure him; but had recourse 
to a false surgeon, who asks money from him, Really all his treasure 
was of no avail, for he could not find even a copper pice wherewith 
to satisfy the (non-existent) doctor and procure a piece of dressing. 
All the substantial and really existing means were perfectly useless 
here, to cause a destruction of his pain and wound; but a false sage 
seen in a dream, gives him a medicine (equally false), to cause the 
removal of pain along with his wound—which never existed. 

A similar dream is the common experience of all men, A sub- 
stantial thing of the waking condition is not fit to be given to any 
one inadream. Similarly the falsity of worldly miseries is removed 
by the false Veda and Gww;and a real Veda and Gurw are not 
needed, As you said, the false impression of water in a sandy waste 
(mirage) cannot appease thirst, so a false Veda Gurw cannot procure 
the destruction of worldly misories which are not real; for if it were 
so, then a mirage must equally succeed to satiate thirst, Pupil, 
your doubts in this respect are settled in the following manner :—~ 


“Té the false waters of a mirage oan never remoye thirst, yet your 


instance is an extreme one and I find in it no similarity of condition, 
In other words though the perception of false water in a sandy 
waste can never succeed to appease thirst, and like the cessation of 
pain by the help of a false Guru-Veda, the false water must equally 
cause thirst to cease, but this never follows, hence in, the same way 
a false Guru-Veda can never cause the destruction of the world and 
reduce it to a non-reality, yet your illustration is an exremely ill- 
matched one, for between the mirage and thirst, there is a condition 
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of non-similarity ; as I find the wator in the first mentioned condition 
to be non-existent, 2, false, while the feeling of thirst is a reality 
and fact, . 

Your miseries are subject to the same conditions as that 

ofa Guru and Veda, 

And are possible to be removed or destroyed by them, 

Between the things where similarity exists, 

I see in such similarity as » means and prevention, 

In other words, between your miseries Gu and Vedas there 
exists @ condition of similarity so that they aro quite able to cause a 
destruction of your woe ; where such similarity exists betweon diffor- 
ent things, it serves both as a cause and romedy, That is to say, 
between a jar and earth there is this condition of similarity, the 
latter is tho means of the former; between a picco of wood and fire 
the same similarity is present, Here fire is called a provontion, 
Now means and prevention signify cause and destruction, 

Between the false perception of wator in a sandy desert and 
thirst, there is not such conditional similarity prosont, honce tho 
first cannot destroy the last. Now the purport is+—In intolligonco 
js truc existence, and all unroalities which aro differont from it havo 
two varieties of existence ; one is practical existence, and the second 
apparent or sequential, The first rofors to what is destroyed by 
knowledge of Brahma and not otherwiso.* As for oxample Iewar'e 
creation,—the objective world &,, &c, Tor tho body togothor with tho 
sensory and active organs and the vast expanso aro the creatod 





* The Vedanta holds threo kinds of oxiatonce ~~ 


(1) Paramarthita ox true, 
(2) Practical or Vyvaharita. 
(3) Prativashika ov apparent. 

Brahma is the sole representative of the first, while Zswera, and his 
created works ingluding individual self, hoaven and holl, and all phono- 
mena are really non-oxistont; but in oonnestion with our daily practice 
they are all regarded as really existing hence thoy are called practical : 
apparent are the things produced by imagination as mirage &o, 
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works of Jswara which are only destroyed* (cease’ to exist as real) 
by knowledge of Brahma, and not otherwise; but as material, they 
fie open, to destruction in the cyclic periods of pralaya, hence 
knowledge of Brahma with or without can have no effect then ; 
yet as such knowledge determines their’non-reality by an actual 
connection of cause and effect and the refutation which its contra- 
diction implies, hence it is said, that such knowledge alone can 
refute their existence, In this connection, vadh is defined as the 
ascertainment of the unreality of a visible substance, Now such an 
ascertainment in regard to the created works of Iswara does nob 
proceed at frst in any instance withouta knowledge of Brahma, 
but follows subsequent to it, so that the sequential product of the 
basic unit of primordial Ignorance—the phenomenal world, a creation 
of Iswara—and its use in practico} can easily be regarded as prac- 
tical existence. That is to say, in connection with birth and death, 
bondage, and emancipation, which determine such existence practi- 
cally, Iswava’s creation must be regarded from a certain standpoint 
aga practical existence and called so, Where such a refutation is 
produced in spite of knowledge of Brahma itis called ‘apparent 
existence,” As for instance, a mirage, silver mistaken for nacre, or 
a snake imagined in a rope. In all these conditions [which are 
simply illusory] water, silver, and snake, are destroyed by knowledge 
or perception of the actual substance, hence their production was 
only apparent, in contradistinction to real, and therefore called apparent 
existence: that is to say, it implies a perception or knowledge of the 
product of primordial Ignorance—silver, and the rest and creates 
them apparently, for which from o certain standpoint, they are an 
apparent existence. When a substance remains unaffected and is not 
destroyed in the course of time it is called ‘true existence’ Now 





———— 
* Hore the word destroyed used for vadh is not a happy expression, 
Vadh means 1 refutation by contradiction between onuse and effeot; but 
as the commentator had used it as masa or destruction and the referonce 
to the latter word in the concluding sentence, require 9 little discrimination 
to distinguish them. 
,» 7 Vide note preceding page, 


a 
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intelligence can wover be destroyed, removed, or refuted, honeo it is 
called truly existent, 

Thus then, if the Vedas, Guru and the usual misorios ofife wore 
regarded as equally practically existent, a condition of oxisting 
similarity will be established betweon them, so that from a falso 
Guru, Veda, the false miseries of the world shall alike bo dostroyed. 
And hunger and thirst are simply the atiributes of prana Now 
this (prana) vital aix with its attribute is only romoved by a knowledge 
of Brahma, so that thirst is practically oxistont, Tho water of 
a mirage, is refuted or destroyed without a knowledgo of Brahma, but 
simply from o knowlege that it is a false perception of water; hence 
it is called ‘apparont existenco, But thirst and mirago aro nob 
subject to conditions of identity of existance ; honce a mirage cannot 
destroy thirst, Thus in the instance citod horo for illustration, Gauu 
and Veda ava the destroyers, and worldly misories are tho things to be 
destroyed. Betweerlestroyers’ and the ‘destroyed’ thoro is an idontity 
of existence, which is not the caso with tho subjects of the illustra- 
tion—z¢., between water of a mirage and thirst; for this absence of 
identity or constitutional difforonce in thoiy oxistonce, tho illustration 
has been termed an extreme ono, and unliko tho first portion of it, , 

(Doubt) Save Bralma overy thing elso is unroal ; say it 80. 
The cause of thoir difference has to be said, 
This doubt has overtakon mo, 
Lord, now cut it off, 

Lord, you have spoken every thing to bo unroal savo Brahma; 
amongst all such unrealitics, the apparont silvor in necro, a snake in 
a rope, or water ina mirage is refuted or dostroyed without know» 
ledge of Brahma; while worldly woe is removed subsequent to such . 
knowledgs; why maintain such a difforence botwoon thom, and what 
is its cause ? i 

[Reply,] All the products of Ignorance are unzeal. 
Pupil, what producos them, that is 
. The derivative cause, Ignoranco 
Ts destroyed by knowledge, 

If therefore all the products of Ignorance—phonomenal world— 

different from Brahma axe unreal, i¢, subject to destruction ‘and 
21 . 


162 VICHAR SAGAR, 


therefore impermanent, then the fabricator which’ determines their 
production is alike unreal; but what is produced from Ignorance in 
the case.of an individual, is removed with the advent of knowledge, 
That is to say, the presence of a snake in a rope, or water in mirage, 
or silver in nacre, all are conceived in Ignorance, and with the dis- 
covery of the mistake caused by knowledge, they cease to exist. 
Moreover, Ignorance of Brahma imputes birth and death, and the 
usual miseries of existence [to Self] which Its knowledge destroys 
i, discovers to be false and unreal, 

Says the pupil :— 

Bhagavan, ifthe world be produced from ignorance of 
Brahma, 
How does it tako place consecutively, speak unto me, 

And the Guru replies in plainer terms :— 

Like a dream, the tangibility of phenomenal world is false 
and unreal, and not derived consecutively from s6mething preceding 
it, but a mere delusion. If you know it to be gradually produced, 
it will be similar to wrenching a piece of cloth soaked in mirage 
water, 

In other words, according to the Upanishads, the doctrine of 
evolution of tho world implies every thing else to be unreal, save 
Intelligence, That is to say, if the production of the world has been 
declared differently in the several Upanishads ; as for instance, in the 
Chhandogyd, it is determined as produced from the Supreme Self who 
is ever existent—from whom aro derived, one after tho other, fire, water 
and earth; and in the Zattinya Upanishad ether, air, fire, water, and 

. earth are said to have been produced in a consecutive serial order ; 
thus has been ascertained tho origin of the five elements, while else- 
where everything is said to be created by the Supreme Iswara, 4.¢,, 
without any consecutive seriality ; so may these different doctrines in 
regard to the origin of tho Universe signify it to be an unreality, If 
it were a reality or something substantial, then the Vedas would 
not have determined its origin in different ways, | A differonce of 

* consideration as to the source of the world signifies the purport of 
the Vedas is to dotermine only the secondless Brahma, and not the 
Universo; which last it secks to reduoo into the condition of an 
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unreal tion-existence; for its existence is illusory, As for example, 
for tho sake of pastime a paper elephant filled with gunpowdor is made 
to fly in the air, it has ears, tail etc, to straighten which no water is 
applied ; so, to produce a knowledgo of non-duality by yodueing this 
vast expanse into a conditiin of non-existenco, the objectivity of tho 
phenomenal has been attributed to illusion; honce there has keen 
no attempt made in the Vedas to determine the consecutive formation 
of the universe in one way, 4¢., it has used several methods to account 
for its origin: thus then we know, why the several doctrines have been 
introduced; it shows the purport is simply to destroy the existence of 
the objective universe, and not to ascortain its source of origin, 
Moreover the commentator as well as the author of the Sutras in 
the second chapter of the Srutt text, where the origin of the universe 
is dealt with, have cleared all antagonisms from it, and followed the 
doctrine adopted in the Taitinya Upanishad, which they say to bo the 
unanimous purport of all the Upanishads, Now this has beon done 
simply to satisfy the enquirors of difference, Those who are un- 
acquainted with the purport of the utterances already made in respeot 
to the origin of the world, to such enquirers of difforenco, tho 
Upanishads will appear to imply contradiction, concerning tho seyoral 
views they allege in connection with the subject; to xomove this, 
all of them have beon mentioned to support the ono doottine aboub 
the evolution of the universe, Also, for those who cannot derive true 
knowledge by determining tho Brahma, the conseoutivo considoration 
of the origin of the universo has been set forth, so that thoy may 
ponder constantly on its destruction (aya), The same sorial ordor 
which has caused the evolution will produce its destruction or dis- 
integration, but quite in a reversed order of downward progression,* * 
Pondering and reflecting on this subject will make tho intellect fix 


—+ 





* Matter is otornal hones in aya’ it doos not conse to oxist ; thore- 
fore disintegration is a better term, It may be remarked that the 
Vedanta dootrine uphold’ the otornity of mattor, its objective condition 
is destroyed in the cyclic period of destruction, but it oxists potentially * 
or subjectively in the Parabrahma, Now this is ovidently what the 
Wostorn Scientists maintain alike with the Materialists. 
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its site on non-duality, How to dwell on laya, has boon mentioned 
by the Vartikar Sureswaracharya, while treating quintuplication, in 
his work on the subject, As tho present work is intended for a botter 
qualified person, it does not contain any account as to the origin or 
destruction of the Cosmos, But itis a veritable ocean, and shows tho 
right way that leads to emancipation, The universe cannot proceed 
from the Brahma alone, for It is unassociated and actionless; but 
Iswara having a preponderance of Maya in him is its procreator. Henco 
(Maya) illusion has been explained as something similar to Ignorance, 

Recognize Intelligonce to bo one with Jiva and Iewura, 

Admit Maya is unborn, uncreated, endful* 

And distinct from being and non-being, 

And called also Ignorance or Avidya, [co-adjutor, 

Intelligence is ordinarily not antagonistic to it and its 

The mental function is antagonistic to 

Ignorance, know this to be a fact, 

The reflex-intelligence, present in Maya together with it, 

Constitute the Omniscient (Iswara); Whom 

Know to be the Cause of the Universe, 

That is to say, Maya is dependent on the pure Intelligence whith 
is non-difforent with Jiva and Jswara, It is said to be uncreate, or 
unborn, because it is without a beginning, If it be admitted to be 
® created product, thon that will imply a contradiction ; for, before 
the evolution of this vast expanse it must necessarily be absent, and 
it cannot proceed from its product (the matorial world) as that will 
amount to ason begetting his father. Maya must necossarily bo 

admitted to be derived from intelligence, In such a view both 
Isware and Jive axe tho vesults of Maya, Without the determination 
of Maya, (its actions) Iswara and Jiva cannot be established. Honce 
to say Maya is derived from the Intelligence of Jéva or that of Iswara 
isabsurd and untenablo. Moreover the pure intelligence is unassociat. 
ed, actionless, and subject to no modification or change, thorofore, to 

q Pitribute illusion 10 be derived from it, will imply its-being subject to 
change, which it is not; besides Maya will then be a co-adjutor of 

ETS AER oes ee ited Sa 
* Tmpormanont, 
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emancipation, antd the several means cited in tho Shastras by which 
emancipation is to be attained will bo rendered futile, 

These are the reasons why Illusion is called uncreatod—without 
beginning, ‘Endful’ implies subject to destruction by means of know- 
ledge ; and something distinct from ‘boing’ and ‘non-being’ is what can- 
not be definitely classed under either heads of oxistence or its revorse, 

_ ‘Being’ is eternally existent, and can never bo dostroyed in the three 
divisions of time, Intelligence is of this naturo, With knowlodgo 
is destroyed Illusion, hence it is said to be different from being ; ‘non- 
being’ is its opposite condition and cannot be recognized any how in 
any time ; like “rabbit's horns,” “a storilo woman’s son,” and “ ether 
flower,” it is non-existont, Prior to knowlodgo (of Brahma) tho 
presence of illusion and its action are recognized, so that when o 
person says in regard to the Cosmos ‘I know it not,’ ‘ Iam ignorant 
of Brahmw it indicates the presence of illusion.* ‘Then again, tho 








* Saya ‘Panchadasi’ in roferonco to Maya, Book IL, v. 42 and 43. 
® Maya is defnod ag tho inherent force rosiding in the Paranranma, which 
is essentially existont and which cannot bo difforontiated, As tho cons 
suming flamo of firo imparts an idon of ita forcc, so tho potontiality of 
force prosent in Self is plainly soon in tho objective world, But this Aaya 
cannot be satd to be ono with Paranranma, nor as somothing distinot, in 
tho aame way as the consuming forco of firo cannot bo suid to bo tho 
fire itself, Thon ngain if you admit it as 9 sopmate ontity you onnnot by 
any means dosoribo its separate or independent existence.” 

Tt will thus bo evidont that Maya and Panannansa aro but another 
name for Matter and Force. We all know Force cannot oxist without 
Matter as a separate ontity, yot to sny, that itis tho samo ns matter, ig 
absurd, Hence we find in the text quoted, a non-dualist asking his oppo- 
nent,—a Madhyamik Buddhist—to describe Forco as 2 soparata entity, 
But it may be wged that Parasramma is forco and we havo soon Aaya 
to be also a force ; therefore wo have forco + forco or forca within foreo, 
something equally absurd. But such apparent ambiguity is far from 
real, For Maya is matter in its undifferentiated condition—a condition 
in which the difforenoa between matter and its indwolling potontiality ig 
minimised to the lowest numorical figuro; it is the boundary line of 
Matter and Force,—where Mattor losing its grossness assumes tho autbtloty 
of super-etherial jinis whoro no Matter ia distinguishablo as such, but all 
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subjects of a dream are all produced from illusion which is their 
proximate cause. The presence of Ignorance in the state of 





is Spirit or Force, And such an inference is derived from Nature. To 
quote a familiar illustration, the transition from a mineral to vogetable 
is so gradual, that it is impossible to distinguish tho one from the other, 
Even at the present moment, science is undecided as to whether cortain 
classes of the lowest vegetables belong to the mineral class, or the last in 
the scale of tho animal series belongs to the vegetable, So much do 
they resemble each other, If such a view be accepted, the apparent 
inconsistency is removed: virtually then, the difference between Mula- 
prakritt (Matter in its undifferentiated cosmic condition) and Puruh 
(ita Spirit or Panaprawsa) for all practical purposes is nil * * * * * 
Now Afaya is described as a force and it is elsowhere dofined as something 
indoseribablo which is neither existonce (Sat) nor non-existence (Asat) 
in short it is one with Ignorance, which again, being the chief factor of 
the grand Cosmos, is the same as Prakiriti of Kapila. Therefore Maya 
is nothing less than matter, Now this Maya existed potentially in the 
PanapranMa, and if we say, that by an act of volition created He the 
objective world, we imply no such contradiotion, as tho Hobrew's account 
of God’s creating the world out of nothing. But then, we may bo asked, 
Panapranwa is an imporsonality and volition is duo to consciousness, which 
It can lay no claim to. To such of our task mastera, we roply, that matter 
per se is unconscious and inoré and can bring forth nothing until acted 
upon by an intelligent co-operation of a force and that tho ParanranMa 
is consciousness itself, consequontly the impress of change which It pro- 
duces In the mass of inortia to make it ovolvo things varied ond innu- 
merable is tantamount to tho volitional agency of a Personal Creator. 
Then again, if it bo asked thatsince tho Panannausa is a puro Spirit, how 
can it have any connection with Mattor which is Its antagonist? We 
have soon that spirit and force aro convertible terms, and we havo like- 
wise seen that force cannot exist without Matter, hence wherever there 
is force, there matter must always be; to sum, up then we find, that 
Maya existed in the Paranrana, and it is tho same Maya which brought 
forth, the universe in a natural order of sequence by undergoing mutations 
impressed upon it, through its force or Parasranma—V. D, Philosophic 
Inquirer, Vol. vii. p. 73. 
* * 


* * *® * * 
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profound dreamless slumber is dotermined in the following manner ‘— 
A moan on waking from sleep, says “I was sleeping in peace, I knew 
nothing then.” Nov, such a recollection cannot proceed from a thing 
which one is totally ignorant of [but it implies tho presence of a 
certain consciousness still left to enable him to be cognizant of tho 
fact that he ‘knew nothing’ Honce recognition of ignorance in pro- 
found slumber is easily established, This ignorance and illusion are 
identical with one another, and there is no difference between them. 
Thus the presence of Maya is established in the threo conditions of 
time waking, dreaming, and profound slumbor. Hence is it dis- 
tinct from ‘non-being’ Thus then, as Maya is neither ‘being’ nor 
‘non-being’ its products also simila:ly conditioned [for the qualities of 
acause-body are transmitted to its products]. From 4 non-dualist’s 
standpoint, what is neither existent nor non-existent is called unreal 
and indescribable, Therefore Maya and its product cannot ostablish 
duality ; for that is only possible if, like intelligence, Maya and its pro- 
duct were possessed of the property of ‘being’; but as they are distinct 
from ‘being’ and ‘non-being,’ that is to say, unreal, such unreality can- 
not create duality, as things seen in a dream are unreal and cannot 
produce duality. Maya is depondent on the pure Intelligence equally 
and without any distinction, present in a Jévw and Iswara, and 
enshrouds the pure Bralma as tho darkness inside 4 room envelopes 
it, Now such a doctrine is called by the Shastvas the supporting 
view of Self—the subject under consideration. Self refers to the pure 
Bralma os the receptacle, It likewise indicates its subject Brahma 
being enveloped in Illusion—~z, g., Maya envelopes Bralma, 

The abridged description of Suriraka Sutras, Vedanta Mukta-, 
vali, Adwatta Siddhi, Adwatta Dipika, and similar other works 
recognizo Tgnorance as the source* of covering which envelopes 
Brahma, While Vachaspati says “Ignoranco is dependent on the 
Jive for a dwelling, and: makes Brahma its subject.” When a person 
seys “I am ignorant,” “I know not Brahma,” Here the first porsonal 
pronoun refers to the individual (Jiva), and in connection with the 





* Source stands for As'raya, 
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subjective perception of ignorance, the expression \ establishes its 
source of dependence on him, “I know not Brakmd 1” oxplains tho 
subject of ignorance is Brakma, Thus we find, that, in both tho 
expressions Ignorance is dependent on the individual f st Ge stha be 
dwelling place. Ignorance makes its subject Brahma, \that is to 
say, covers or envelopes It. But this ignorance is not ona\ but mu 
tiform and infinite. If ignorance be admitted to be orj: aiken tts 
destruction by one knowledge will preclude the possibsiity of its 
being recognized in others, as also its resulting product,—the: objective 
world, If it be said, up to the present timo, no one has \rene 
knowledge (of Self), so in the same way, it is not very probaly, that 
any one will have it in the future. So that, the usual meant, ‘heat 
ing, ‘consideration’ and the rest are perfectly useless for the p urpose, 
And as ignorance pervades universally in all beings, it is thar reforo 
infinite, But this universal pervasion of ignorance in all bangs 
ig a fancied conception, Iswara and Brahmdnda* ave infinite, Yyith 
knowledge, ignorance along with Iewara and Brahmdnda are desté ‘e y= 
ed, And one who has not acquired knowledge is not freed, accordir gto 
Vachaspati; but that is not true. For to say, that Iswara isa « iis 


U 


ception of ignorance in Jivw is directly antagonistic to whe is 
taught in the Srutd, Smriti and the Puranas. Iswara is in Fito 
and the presence of distinction between one created boing” ae 
another is likewise antagonistic. Hence to look upon igne, each 
as manifold is unsound, and its admission is untenable, y 
— 

* Brahmdnda is tho egg of Brahma. He is ono of tho Hindu tric; dana 
different from Brahma. Tho first is masculino, the latter is neuter. Ibis 
impersonal, 

+ Tho author hero adduces the distributive segregate of ignor. nb 
and not its collective totality. He rests his arguments mainly on he 
assumption, that if there aro soveral ignorances prosent, there -will be 
company with each unit one Jswara, and one world, which is seni 
not the case. But the collective totality is made of an infinite number 
of individual units of ignorance, hence, it can be snid to bo multiform, 
manifold, and infinite, bué with tho distinction montioned, 
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Moreover in the admission of manifold ignorance, Jewara and 
oreation are untenable, For Jéva, Iswara, and the universe are all 
conceived by ignorance, so that if ignorance be multiform—as 
many ag there are Jivas—-then with each individual unit of igno- 
rance there must be present one Jswara and one world—that is to 
say, both Iswara and the universe will be as many as there are 
ignorances, For this reason, Vachaspati says “there arc an infinite 
number of Zswaras aud worlds,” But the view which holds ignorance 
to be one is true, and that ignorance is not dependent on the Jiva, 
but on the Pure Brahma. Because the condition of Jiva is due to 
ignorance, and its separate existence* is quite unconeeivable. Tt 
nevor exists as an independent entity, and from that independent 
ignorance, no Jiva can be produced. In the first placo, therefore 
ignorance must be dependent on something else, and next its pro- 
duct will be the Jiva; like the Jiva, Iswar’s condition is also a 
product of ignorance which depends on him for its site. But the 
collective totality of ignorance} is dependent on the Pure Brahma, 
The collective totality of intolligence—uncreate—and the uncreated 
ignorance have an interconnection with the material world which is 
alsu uncreate, From an interconnoction of intelligence and igno- 
rance, both Iswara and Jive are uncreate; bui they are dependent 
on ignorance, so that ‘I am ignorant’ is a product of ignoranco, 


In this way is sot forth the dependence of ignoranco on Jiva, 
But the collective totality of ignorance which is dependent’on tho 
Pure Brahma cannot be conceived by the individual to enable him 
to say “Iam ignorant.” Moreover Jéiva is a product of ignorance, 
hence ignorance cannot be said to be dependent on the Jiva for 
its inherence or site. But the Pure Brahma is tho de facto sourco 
on which ignorance is dependent for its sile, and this depondent 








* Matter per se cannot possibly be conceived apart from the objects 
which are found in tho world. It existed in the beginning potentially 
in the Panapransa, by combination they brought forth tho ovolution of 
the Cosmos, 

{ The collective totality of ignorance is without a beginning, it is 
unoreate, 4 

22 
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ignorance enshrouds the Brekma, “Iam ignorant’ is a subsequent 
product and distinct from it. Thus is Jiva a vehicle of ignorance, 
and ignorance with its vehicle is subject of Sclf; and as that’ igno- 
rance is one, it can be destroyed by knowledge. Now the intelligence 
of the internal organ has a modicum of ignorance, which is removed 
by knowledge. The internal organ is the seat of knowledgo, and 
all knowledge must proceed from it, so that its knowledge destroys 
the particle of ignorance situated in it. When this follows in the case 
of a person, he is called freed. But if the case be otherwise, 
and no knowledge is produced in the mind, then the particle of 
ignorance remains in tact, consequently the individual continues to 
be a subject of bondage. In this manner ‘bondage’ and ‘emancipation’ 
are attributed by the supporters of ignorance. 

Moreover, if after Vachaspati, any one will pin his faith with 
the doctrine of ignorance being many and not one 3 even that shall 
be conducive to the knowledge of non-duality, hence there is 
hardly any necessity for disputing or exposing its fallacies. Any 
how when an enquirer obtains an insight of non-duality, he should 
fix it in his mind or intellect, 

Mayu the vehicle of the Pure Brahma and dependent on It, 
is ignorance, or call it Avidya and Ajnana, It is called Maya (Ilu- 
sion)—because it is possessed of numerous powers and is only affected 
by reflection and arguments—henco it is so named, It is dostroyed 
by knowledge (vidya hence it is called (avidya) A-knowledgo, It 
conceals the real nature, hence it is called (4jnana) ignorance. 

- That intelligence which supports it is not antagonistic to it, but 
such ordinary intelligence is its supporter, and helps to manifest its 
presence ; on the other hand, intelligence occupying the function of 
the internal organ or intelligence plus function are its antagonists. 
The first three lincs of the verse give a description of the actnality 
of Maya. The fourth lino defines the reflection in Maye and des- 
eribes Iswara, 

Maya abounding in pure goodness, and its occupying intelligence, 
these thrée, constitute Zswure who is omniscient, and source or cause 
of the universe, 
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There are two sorts of causes, one is called proximate, and 
the other instrumental or material. Tho fivst* is defined as 
that, which enters into an effect and without which no effoct is 
produced, As for instance, earth is tho proximate cause of a jar; il 
enters every part of a jai, and without it no jar can be produced, 
What: does not enter into the composition of a substance, but pro- 
duces an effect situated apart from it, and whose destruction does 
not affect the effect, is called the instrumental or material cause. 
As for instance, in the case of the above jar, a potter's revolving 
wheel, and the turning stick are its instrumental cause, They do not 
enter into the composition of the jar, but produce it by remaining 
apart from it, Besides, the death of a potter and the destruction of 
the revolving wheel and the turning rod subsequent to the produc- 
tion of a jar, cannot affect it inany way, These are tho two sorts 
af causes, 

With regard to the world, Zewara. is both its proximate and ins- 
trumontal cause, As o spider is said to be a proximate and instru. 
mental cause of its wob, so is Iswara of the world. If it be alleged, 
this comparison is not an apt ono, for in the case of the spider 
its inaontiont body is the proximate, and its intolligonce, the instrn- 
mental cause of its web, hence one Jewara cannot stand for both 


“causes; then the reply is:—like the spidor, tho insentiont body of 


Zswarw (Maya) is the proximate, and the intelligence present 
therein is the instrumental cause of the world. Thus is doter- 
mined both a proximate and instrumental cause, so that 
the instance of the spider is not an inapt ono, But the prin- 
cipal illustvation is dream. When the actions of an individual 
produce no results it is destruction (pralaya). When they bring forth 
results, then creation begins, In this manner, the creation of an in- 
dividual is dependent on the totality of his actions, good and bad 
(karma), Herein consists what is called the resemblance with a Jiva, 


tn 





* Upadana meons, olerving to existing objects, At death, when the 


‘component units of the human body are disporsed, tho actions of the 


individual—his karma—and upadena produco a new body in proportion 
to his merits and demorits. 
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Reflex intelligence present in ignorance abounding in inrpure 
goodness is the Jiva, who expects to enjoy the results of action, 


Pure goodness is that which overpowers the two other 
qualities active and dark; but what is overpowered by them 
is called ‘impure goodness.’ The reflection of intelligence present 
along with ignorance abounding in impure goodness, ignorance, 
and its indwelling Uniform Intelligence—these three—constitute a 
Jiva. He is engaged in action and desires to be benefited by its 
results, With a view of enabling him to enjoy the fruits of his action 
in proportion to his mcrits nnd demerits, Fswara creates; hence 
Iswara cannot be said to be either partial or unkind, If it be 
alleged, that in the beginning no action was present so as to produce a 
high or low station in life for an individual, yot Iswara did place 
some in a position of felicity, and others in quite a low situation, to 
make them suffer, consequently he is partial, But that is not the case, 
For virtually the world is without a beginning, and the prior action 
of an individual subject him to a subsequent existence to enjoy or to 
suffer according to his merits and demerits. Thore is no first creation, 
and Tswana is therefore faultless, 

Prior to an individual, in proportion to his actions, good and bad, 

Iewara desires to create the world, for him to reap their fruits ; 

Creates he accordingly the elements,—other, air, fire, water and 
carth, 

Sound, touch, form, taste, and smell, (sing of’) qualities, 

The particle of good quality with the five (elements) produces 
good, 

The particle of the active quality gives riso to Prana, 

Each element, with the good quality produces one sensory organ 

While the active, gives origin to the active organs. 

Whey actions are different, to give adequate fruits thereof to 
individuals, then begins destruction (pralaya).—Then all objects in 
their subtle condition remain potentially in Maya, so that the un- 
finished actions of individuals also continue to exist, but in a subtle 
form, in the same Maya, When such actions are able to bear fruits 
then Iswara is actuated thereby with a desire to create; with this 
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desire Maya is overpowered with an abundance of darkness, from 
which are produced the elements ether, air, fire, water, and earth ; 
gradually they become possessed with the five properties sound, touch, 
form, taste, and smell. 

Ether with its individual property sound, is produced from Maya; 
from the ether—air (air is an action of ether, hence sound is presont 
in it along with its individual proporty of touch); from air—fire (fire 
ig an active or resulting product of air, which being derived from 
ether has sound and touch, therefore they are present in fire also 
along with its individual property form) ; from fire—water (water con- 
taing the sound of ether, touch of air, form of fire, besides its own 
property of taste) ; from water—the earth, which has all the four abovo- 
mentioned properties, besides that of smell, which is its individual 
quality. 

Sound is present in ether in the form of echo. Air has acquired 
from ether a whistling noise in it, while its touch is something quite 
distinct from heat and coldness; and darkness. Tho sound prosent 
in fire resembles that of crackling; its foel oy touch is hot, and ite 
form that of light gy luminosity. The sound of water is a gurgling 
noise, its feel or touch is cool, form transparent, taste sweot; when 
water is brackish or unpleasant in taste, it is duo to oarth* prosont 
in it, Otherwise water is always sweet in taste and hence drunk 
by all, Its drink after taking things of pungent taste proves it to 
be sweet, The sound of carth is hard, it is a deal thud, its feel is 
also hard, its form is color, such as white, blue, yellow, green, eta 
Its taste is either sweet, acid, pungent, bitter, astingent, or saltish 
and has both good and bad smell present in it, ‘ 

Thus then we find ether has one, air two, fire three, water four, 
and earth five properties, of which each has an individual quality, 
while the rest are derived from their causes, therefore all the clements 





* Modern chemistry traces various salts in water which produce a 
brackish taste, notably the Chlorides of Sodium, Caloiam, Nitrate of Potass, 
Nitrate of Soda, etc. Theye are called earthy salts, so our author is not 
at all inoorreot in what he says, ; 
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have them in common. Jswara is the primal Canse of all. 
Now both Maya and Intelligence are present in him, and as Maya 
is illusion it is false, while Intelligence is real. The first two lines 
of the verse indicate this. ; 

From the good quality present in ether and the rest, is derived 
the internal organ. It is the source of knowledge, which has beon 
shown to be a product of the same good quality also. Hence the mind 
or internal organ is a product of the good qualities present in the 
elements. Now these five elements have five organs of sense, which 
are called vehicles, hence the five elements combined with tho 
quality of goodness are said to be the source of the internal organ. 
Itis derived from two words, Anta signifying ‘internal’ and ‘Karana’ 
a means of knowledge. Its combined signification is therefore, 
what is situated inside the body and which is a means for acquiring 
knowledge. Moreover, as it isa dorivativo product of the good 
quality of ether and the rest it is called Satwavie, 42, having good- 
ness, or composed of goodness. Its modification or change is called 
‘function, which is four in number, 


1, Function which determines an object as‘good or bad, It is 
called intellect (Buddhi), 

2. Function marked by detcrmination or its reverse is called 
mind, 

8. Funotion of thinking is called intelligence (Chit), 

4, The conceit of ‘I am I’ determines the function of Egoism 
(Ahankara). 


From the particle of active quality (Raja) of the five elements, 
is produced the five vital airs, according toa difference in their site 
and function ;-— 

1, Prana, The air situated in the heart and whose function 
is to produce hunger and thirst is called Prana. 

2, Apana, The air situated in the anus and whose function 
is to produce the excrements urine and deftecation is Apana, 

8, Samana, The air situtaed in the navel and which helps 
the digestion of food is called Samana. 


+ 
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4, Udana, ‘The air situated in the throat and whose function 
is respiration is called Udana. 

6. Vyana. The air present in all parts of the body with the 
power of affording life to the respective portions thoreof is callod 
Vyana,* 

Besides the above, some mon say there aro five more airs which 
thoy designate as follows. 

(a). Ndg, causing eructation, 

(b). Kuwrma, causing the opening and shutting of the eyelids, 

(0). Kvrikara, causing sneezing, 

(da). Devadatia yawning, and 

(¢). Dhananjaya is the air which continues in the body after 

death, 

Consecutive action in @ serial order is oxplained as follows :— 
From each of the active qualities inherent in ether and tho othor 
elements has been produced the five vital airs prana and the rost, 
one after another as has just been explainod, It is nob a combined 
action of all the active qualities present in the elements, But’ 
according to the conclusions of the Vedanta (which admit it nol) it 
is quintuplication, This is tho opinion of Vidyaranya Swami, 
Snreswaracharya (ono of tho principal pupils of Shankaracharya) 
otherwise called Vartikokara, considers the subtle body and the five 
sheaths are quite unconnected with the fivo airs Vag oto, Thoy 
do not form any part, or enter into tho composition of the Linga 
Sharira or Panchkosha, Moreover, ho says that the fivo vital airs 
prana and the rest ure devived from the joint action of the active 
qualities of the elements, so that the doctrine of their separate” 





* The vital airs ave respiration (Prana), inspiration (dpana), flatu- 
ousness (Vyana), expiration (Udand), nnd digestion (Samana), Roa 
piration has on upward motion, and abides in the aus, oto. ; flatuousness 
moves in all directions, and pervades the wholo body ; expiration belongs 
to the throat, has ‘an upward course and is the asconding air; digestion 
ig the assimilation of solid and liquid food, on its reaching the stomach,— 
Jacob’s Zindu Pantheism, p. 69, 
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production from each particle of the said quality present in each 
individual element is clearly unmaintainable, Then again to say, that 
the subtle body receives the other airs, Nag, Kurma, Krikar, 
Devadatta and Dhanunjaya is equally untenable. The five vital airs 
are alone'accepted by the subtle body. Prana resembles projection 
which is an attribute of the active quality, hence it is said to bea 
product of the joint action of the elements, This is meant by the 
third couplet. 

From the good quality present in each of the five elements are de- 
rived the five organs of sense, From each particle of the active quality 
present in them is derived each of the active organs (i, ¢, organs 
of action) ; from the etherial goodness—ears; acrial—the skin ; igneous 
—eyes ; aqueous—organ of taste (tongue); earthy—nose or organ of 
smell, ‘These five organs are means of knowledge for which they aro 
called sensory organs ; knowledge is produced from the good quality, 
hence it is said to be derived from the good qualities of the elements, 
Ears receive sound, a property of ether, for which they are said to 
be derived from it, In the same way, each organ is said to be 
derived from each one element, whose properties are present in it, 
The organ of speech is derived from the active quality of ether, 
hands from the same source of air, feet from the active quality of 
fire, genitals from the active quality of water, while the same pro~ 
perty of earth produces the anus; the ‘genitals’ mean the male and 
female sexual organs concerned in the onjoyment of felicity derived 
from coitus, ‘Actions’ include works, These ‘five organs’ ofaction are 
means for work, for which they are called ‘active organs, Actions 

- arise from the active quality, hence they are said to be derived 
from the active quality present in the elements, : 


Recognise the creative source of the ‘subtle’in elementary 
non-quintuplication. 

From elemontary quintuplication are produced all grosg 
bodies. 

The cause, subtle, and gross bodies and the five sacs I know ; 

With discrimination distinct from the Atma, To know him 
to be one with them is delusion, 


, 


VICHAR SAGAR. 17 


Here ‘subtle’ indicates the mind or internal organ, five vital airg, 
five organs of sense and the five organs of action; all these are the 
products of non-quintuplication of the elements. ‘They cannot be 
known by the sensory organs. The seat of the eyes, nose, etc, is 
their subject, but the organs situated in those seats are not subject 
of either the individual or the organs themselves, 

Subsequent to the evolution of the subtle [bodies], were tho ele- 
ments quintuplicated by the desire of Iswara, for the creation of the 
gross. Quintuplication is said to be of two sorts. It is in this wise. 

(a) Divide each element into two equal parts, and subdivide 
each part into four [equal] parts, leaving the first half of each of 
the five elements undisturbed, and keeping scparate the sub-division 
into four parts of each half, Aftor omitting from the major half- 
part, each share of the individual element add this half, to each part 
of the elements, 

(b) The second variety is formed in this way. First isa division of 
each element into five parts of which one part is made up of four, 
the other of one part; in this way, one is major and the 
othor a lesser part. Now these major parts are to remain as they 
are, quite separate and undisturbed. The fifth lessor part is 
to be subdivided into five parts, and thon by adding each of theso with 
each major part of the other four cloments, kept separate, and loop. 
ing one-fifth with its own major part, 

In the first method, four parts of ono part romain soparate, with 
each half part is combined each element leaving its first half; bub 
in the second, the smaller part of the fifth remains separate; and 
with the major fifth part is added each individual part of the ele. 
ments. In the first quintuplication of the elemont, to each half of 
an element is. added the half of another clement, whilo in 
the second, with each twenty-one parts of an individual olomont 
ig combined the four parts of another element, ‘Therefore the 
aécond method is an ensior one. Here each clement is divided into 
twenty-five parts, of which twenty-one and four parts remain separate, 
Then they are added in the same proportion of twenty-one of one 
element with four of another, leaving its own twenty one apart. These 
then ave the two modes of combination called auneaplonace 

23 
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(Punchikarana), which means the combination of ‘five elements with 
each element, That one, which is subjected to, or produced from it 
is called quintuplicated (panchkrita). 

The gross Brahma’s egg—a subject_of the senses—has been de- 
rived from quintuplication of the elements, In the Brahmé’s egg 
ave included the several abodes designated Bhur, Bhuvar, Swar, 
Mahar, Janas, Tapas and Satya, one above the other. They are the 
higher abodes, while the nother ones placed one below the other 
ara Atala, Sutala, Patala, Vitala, Rasatala, Talatala and Mahatala. 
These fourteen abodes with the requisite food-grains fit for their 
inhabitants—Deva, men, animal, etc.,—and their gross physical bodies 
have all been produced in that manner. Thus have I briefly described 
the creationof the cosmos, A full description of Maya with its result- 
ing product is not even possiblo with thelife timeof a crore of Brahinds, 
This is the dictum of Valmika and Vashishta in all their writings on 
history. The meaning of the two couplets is thus explained. The 
third signifies the production of three sorts of bodies and the five 
sheaths from an action of Maya, 

Muya in combination with its purely good quality constitutes the 
tause-body of Zswara; while in combination with the impure good 
quality of ignorance the cause-body of Jiva is the product. The 
gross body 1s a subsequent result of the subtle body which again 
owes its origin to the five subtle elements. The subtle astral body 
is derived from the mind, intellect, thought, egoism, five vital airs 
five sensory and five active organs, The collective totality of indivi- 
‘dual subtle bodies constitute Iswar’s subtle body known as Hiranye- 
parbha, Brakmd’s egg in its entire grossness constitutes Iswar's 
gross physical body called Virat, Now the physical (gross) body 
of a Jive is too well known [to need any mention]. From these 
three sources ayo derived the five sheaths or sacs, 

“The cause-body is called the blissful sheath (Ananda-~Maya- 
Kosha) the cognitional (Vijnanmaya), mental (Manomaya) and 
ital (Pranomaya) are determined in the subtle body :-—The five 
Bensory organs with (budhd) intellect—a function of the internal 
‘orgah—characterised by certitude form the cognitional sac or sheath 
“(Vénjnanmayakosha), The five sensory organs with the function 
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of the internal organ represent the mental sheath, The five vital 
airs with the five active organs indicate the vital sheath. Tho gross 
body is called the foodful sheath. Thus then wo find that, the five 
gacs ato present in the three bodies callod cause, astral, and physical 
{gross}. Now in Zswar's’ bodies are present Iswar's sheaths while 
a, Jéva's sheaths are present in his, The meaning of kosha issheath. 
Because they cover the Atma like a sheath, hence the foodful and 
the rest are called sheaths (or sacs), . 

Ignorant and unspiritually inclined persons, many in number,- 
mistake their Self with some one of these sheaths, from which they are 
entirely different,and are debarred from cognizing Him who is the chicf 
witness, Hence the foodful and the rest are said to cover the Atma. 
There are others equally dull in intellect, who after the manner 
of the Virochanas say the gross body—a receptacle of food— 
is Self; and base their assumption on the ground that “Solf ia 
perceived in the intellect as the particle of individuality or 
egoism represented by the first personal pronoun ‘I’ and this ia 
clearly the case with the gross body. For, an individual is apt to say 
‘Iamaman’ ‘I ama Brahmana.’ Such an experience is univorsal ; 
and the necessary conditions of a human creature, or that of a 
Brahmans, are present in the gross body; consequently as the grosa 
body is the seat of individuality and perceived so by the intellect ip 
is Self; or Self is that which is a chief object of love. And as a gon, 
wealth, animals, tend to the comforb of the gross-physical body 
they are objects of love; objects which are not conducivo of com- 
foré to that body are not loved. Love for another object is centred 
in the gross body, hence itis the dima. It derives pleasure from. 
the enjoyment of food and clothing of various sorts.” Such ig the 
doctrine of Asus Swami Pirochana,* 





* A Charvaka, calls the physical bady, derived from the four eloments -~ 
fire, wator, air, and onrth his self, and argues thus: the anbjcot of ‘tho 
perception of Egoiam is golf, “Loma mon.” “Iam fat” “I am joan," 
“YT am a Brahmans,” ete, Horo the physical body is perocived as tho 
subject of Egoiam, and is accordingly taken for a man, ot his qualities of 
corpnlence and of Brahman eto, Henee the kody is wolf, or what is th 
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Then there are others who say the gross body is not Self; but 
that something whose presence in the physical body constitutes 





—-—— 


aubject of supreme affection is self, In this way as a wifo, son and tho rest 
are conducive to the well-being of the body, and it is the seat of the 
highest affection, consequently the subject of the indications of that 
extreme love-—the body—is self, and the highest sim of humanity consists 
in feeding that with good things and olothing it with good dress, jewels, 
etc., and death is emancipation, Now this requires no other proof than 
what actually follows in every individual and is plainly seen; look for 
instance at the appearance of a prince with nll gold and jewels over, an 
fippearance expressing supreme indications of affection for that body, the 
cave bestowed on its feed and dress, providing all comforts for it, and con- 
trast it with tho oare-worn and pinched countenance of a raggemufiin,— 
yet even here, you will find him struggling all day long, for the mainte- 
nance of the body which ho regards with affection and care, All these are 
proofs cnough and as they are everywhere visible, there oan be no conten- 
tion against their cogency. 

But this dootrine of Charvakas is alearly untonable, For if the subject 
of perception of Egoism (‘1’) would constitute self, in that case, the 
organs of sense and action would be so ; inasmuch as they are also perceived 
in the same way, a8 in the expressions “I seo.” “I hear.” “I speak.” 
Thus thon the organs are also perceived as the subject of Egoism, Then 
again, in vegard to an individual’s affection for his body, it cannot be a 
subject of Egoism, consequently it is ® misapplication, therefore the 
physical body is not self, Moreover, wealth and riches, wife and aon, aa 
they show.good deal of nffection for that body, evince a similar feeling for 
the organs too, consequently in tha absence of the highest amount of 
“affection, the gross body is not a subject of supreme affection, and therefore 
it is not self. Further, as the body is wanting in sentioncy or intelligence, 
it is not self, and if a Charvaka were to say, just as a mixture of quicklime 
with cateohu and botel leaf produces tho woll-known red color, ao the 
body for its being a mixturo of the four elements, derives its power of 
knowledge, But this is oloarly impossible, for if a blending of the olo- 
monts were to produce sentienoy, knowledge or intelligence, wa may. as 
well expect a ‘jar,’ which is derived from o blending of the same four 
élpmpnts to possess sentiency or knowledge, but that it has not; besides, 
Hieconditions of profound sleep, fainting, and death, the body is aa insentient- 
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vitality and with whose departure death follows, and which is quite 
distinct from it is the Atma. Life and death are dependent on the 


yp 





as a jar consequently insentionoy is its normal condition and honce it 
is not self. 

If the physical body were identical with self wo would nover have 
fixed our belief in the identity of the body of our manhood, with that of 
our youth, though they are different from each other ; and when a person 
who had seen us in our boyhood comes tosee after an absence of several 
years, when wo have attained manhood, he for the sake of recognition 
recalls to our memory a few loading incidents of the past, and we oxolaim 
“Indeed that om I,” Ag this is 4 common incident, therefore the body 
is not self, Further, since the body is subject to birth and denth, prior 
to ita being born or subsequent to death, it is non-existent, consequently 
self who is eternal cannot be same with it. Bocause that will imply the 
acknowledgment of two defects—of destruction of actions done, and the 
fruition of actions not done, after death; both of them are inapplicable. 
That is to say, if the actions performed in lifo, were to produce no resul€, 
in the absence of self who is no agent and instrument, a person would then 
cease to practise works enjoined in tho Vedas, and we sco the contrary 
to bo fact. Then again, for the oxisting difference of solf of boyhood with 
that- of primo, when a person has read the Vedas in his youth and boyhood, 
should enjoy no fruits subsequent to that period oither in primo or old 
age; similarly all works done in the present life should yield him no 
results, thus the admission of destruction of works done already ‘and thoir 
unproductivoness is injurious, and in a previous birth from an absonoe of 
& do-or or agent no actions could be done, so that in the prosont life 
whatever ® person has to enjoy or suffer should be equally tho case with 
all, and there shall be no cause of the provailing difference as to happi- 
eas or woo in its various shades, as wo aotually find to be tho oaso,—-one is 
happy, a second miserable, a third besot with diffioultios,—so that, it is 
impossible to acknowledge the fruition of actions not done, and along with 
it, the assumption of the body being self. : 

Now according to Oharvakas the chiof or ultorior aim of humanity 
consists in eatingy dressing, &o., but it is not so, because a desire for a 
thing constitutes an ulterior sim or supreme purport, and as ovory ono is 
desirous of acquiring. Happiness and removing misery, nocessnvily . that 
@osire is the supreme purport of humanity, and the highest of that folicity 
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organs, so long as they remain in the body, life continues, in their 
absence vitality cannot continue. And hecause of the experience 
“T see,” “I hear,’ “I speak.” Thus then, as the organs determine the 
presence of individuality, they are no other but Self* 





and extreme destruction of misory is called ‘emancipation’ in the Sidhanta. 
But enjoyment cannot be ranked with this ulterior aim, for it is apt to take 
an extreme turn, and there is no limit for it; neither can death be taken 
in the light of omancipation.—Dhole’s Panchadast, p, 78, 

* That is to say, Intelligence being the indication oy sign of self, the 
organs as they shew signs of intelligence can justly be .egarded ag solf. This 
is what another Charvaka says, but it is fallacious, because self is that 
without which the body cannot last ; in the case of the organa of sonse and 
action, we find a person may be blind or deaf yet living; he may be para 
lysed, his hands and feet deprived of action and progression, he may be 
dumb, yet living, consequently self is something distinct from the sensory 
and active organs, They cite in support, the expressions “I hear,” «TI 
see,” “TI am blind,” &o, But it is to be remembered, the first person 
used in connection with that hearing, sight, &., establishes the possession 
of the necessary organs with which the several functions are carried on, 
consequently when it is said “I hear,” &o., it means “ I have earg to heavy,” 
ov “I see with my eyes” and not “I am the eye” “Iam theca.” Thus 
thon, the perception of (subject of Egoism) ‘I’ in connection with tho 
oigans of sonse ig quite distinct from them; thon again, if their identity 
be sought to be proved by similar other expressions as “My sight is ine 
different," “ My hearing is acute” by shewing an attachment of sight, &o, 
with own solf, it is simply a misapplication, for tho cognisey is differont 
from cognition, and self being the cogniser, is different fiom sight, hearing, 
&, Moreover in mental abstraction, or absonce of mind a person, see not, 
neither does he hear, though his sight and hearing are perfeat ; therefore we 
may lay down the insentionoy of sonsory organs, and what is insentiont 
cannot be similar to self, In connection with it, in a dead body the organs 
of sense and aotion are all present, yet they are ingentiont. 

” Further it may be enquired whether one organ is self, or whether 
their collective totality is 0, or they are so many different gelves. Tho 
first is quite untenable, for if it be said that a single organ is self, a person 
shonld die or be insentiont when that is wanting 5 yet the fact is otherwise ; 
almilarly if the collective aggregate of organa be regarded in that light, 


VICHAR SAGAR. 188 


A worshipper of Hivanyagarbha says that his Prana (vital air) 
is his self. Because in the lasb moments, when a man is in a 
death-swoon, his son and relations notice the presence of tho reapira- 
tion, so long as it lasts they take him to be alive, when it ocase 8, 
he is dead. Or, because in the absence of sight, or hoaring, a man 
js said to be either blind or deaf, or dumb when he cannot speak, 
and without the presence of the functions of the several sensory 
organs, the body continues, but when there is no Prana present, 
life ceases and the body falls. 

Then again the expressions “I see,” “ I hear,” establish Self to be 
distinct and sepmate from the sensory organs, inasmuch as Self can 
only be determined one with them if the above expressions will 
explain “ Like the eyes I see,” “Like the ears I hear,” but that is not 
s0; on the other hand, the meaning which they seck to explain is 
that with eyes I see, with ears I hear, Hence Self is distinct from 
the organs of sense, sight, hearing, touch and the rest. Moreovor, 
in profound dreamless slumber, though the function of the senses 
is absent, but as respiration continues, vitality is presont for all 
practical purposes, so that life and death are quite independent of 
the senses. It is perfectly clear that so long as respiration goos on 
life continues; with its separation from tho physical body, death 
follows. Hence life and death are dependent on respiration and that 
is the Atma,* 








then in tho destruction of one single organ, all tho rest should equally bo 
destroyed, and there should be neither life nor intelligenco ; moreover if 
each of them were so many different selves, then like ton elephants tied to, 
one tree breaking it asunder, the body will be similarly affected by desires 
originating with each of these solves.—Jtid. 

* But Prana is not self. Beoause hke the absence of motion in the oxtor- 
nal air, when there is no respiration going on, death does not follow, we 
find planta do not respire like ourselves, yot they continue to grow, 
and preserve their vitality ; in regard to animated beings, it cannot be said 
that reaphation goes on during or after death, yot there are instances whan 
it is suspended and vitnlity is seon to contintte; moreover in sleop, Prana 
ig awake, yet if it were intelligende or self, it should show the usual sivi- 
lities to. a new comer related to « person, whon he arrives at his houss 
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Others there are who say, like a jar, respiration* is insentient 
hence not Self. Bondage and release are dependent on the Mind. 
Its attachment to material comforts is the source of bondage, while 
that opposite condition, when the mind is freed from any desire or 
hankering after wealth, is said to be the cause of release. 





while sleeping, that it does not, nor does it prevent a thivf when he robs 
himi in sleep ; hence it is not self, but insentiont and unconscious, It is 
contended by the supporters of Prana, that with its exit, death follows, 
therefore it is self. But this does not hold true. Because with the depar- 
ture [cessation of the secretion] of gastric juice,» man loses his appetite, 
wastes and dies, and we may as well call it self. Moreover the superiority 
of Prana mentioned in the Veda is only with a view of producing an in- 
clination in one engaged in devotional exercisos. If it be said, there are 
Sruti texts which clearly denote Prand to be self, but inasmuch as similar 
texts ave also found in connection with the mental sac, consequently one 
is contvadioted by the other, hence it is not moant so; but it serves to 
establish tho non-difference of the abiding intelligence seated in thom, 
with Brahma,—Jbid. 

* Prana includes inspiration, expiration, &o, hence it is equivalent 
to respiration, therefore it need not create any misapprehension, But there 
are others notably in the ranks of the ‘Theosophists’ who mistake it with 
electricity, vital magnetism, and what not, Myr, Sinnett in his Msoterte 
Buddhism, p. 27, says concerning it :—“ Vitality thus consists of Matter in 
its aspeot as force, and its affinity for the grosser state of matter is so gront 
that it cannot be separated from any given particle or mass of this oxcept 
by instantancous translation to some other particle or mass. When a man’s 
body dies, by desertion of the higher principles which have rendored it a 
living reality, the second or life prinsiple, [Pranq], no longer a unity itself, 
is nevertheless inherent still in the particles of the body as this decomposes, 
attaching itself to other organisms to which that very process of decom. 
position gives rise, Bury the body in the earth and its Jive will attach 
itself to the yogetables which springs above, or the lower animal forms 
which evolve from its substance. Bury the body and indestructible Jiva 
flies back none the less instantaneously to the body of the planet itself 
from which 1 was originally borrowed, entering into some new dombination 
as it affinities may determine,” How far this is oorregt it is for the reader 
to judge, 
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And in relation with the mind, the senses are the source of 
knowledge [perception]. The senses alone without such xolation 
can produce no knowledge, hence for all practical purposes mind is 
the chief source, and thateis the Atma, According to a Kshanihe 
Viynanavadt Boudha, tho action of the mind is dependent on 
(Buddht) the Intellect, for mind is a transformation of Intolloct, 
hence this Buddhi whose intelligence or consciousnoss is transitory, 
is the Atma and not mind. What they mean by it is this, all objects 
are merely forms of consciousness, which has the property of 
manifestibility ; Lut this consciousness springs up and disappears 
every moment. A subsequent cousciousness, intclligence or percep- 
tion, arises just in the same way as a prior ono; bub with the 
appearance of the latter, the former disappenis, In the game way, 
with the appearance of a third perception, the socond disappears, and 
when a fowth one succeeds, the third has already ceased, Thus then 
a current of perception resembles the current of a river. Nowsuch a 
current of perception is twofold ; of which one is ‘habitual’ or ‘fixed’ 
and tho other ‘continuous,’ The consciousness of Hgoism ‘I om I’ is 
called a ‘fixed current’ of knowlodge and Intellect; while the 
‘continuous’ variety is illustrated by tho oxamplo “ This jar,” ¢ This 
body,” etc, From the current of fixed consciousness arises the ourront 
of continuous consciousness, which latter is present in tho mind 
too, Since therefore, the fixed current of consciousness is due to 
the action of Intellect, such intellect is said to be no othor than Self, 
These Buddhists consider omancipation to be obstruction, or more 
properly, destruction of the ‘continuous current’ which is subject to 
‘fixed current’ of consciousness [by knowledge] and the permananco * 
or continuance of the current of a particular transient perception or 
knowledge. In this manner, a Vijnenavadi thinking Intellect to 
be transient and self-illuminated, says it is his Self. 

OA Bhatta* says, Self is unlike tho transiont flash of light- 
ning but is fixed ox constant, insentient and’ intelligent, Now the 


eae 








* Bhattas ave follavers of Kamarila Bhatta of the Mimfnanka wha pre- 
coded Sankaracharya by a contury. 
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purport is this—a man on waking from profound slumber says 
“I was sleeping insonsibly” such an oxpression signifies Self [indicated 
by tho first personal pronoun] to be insenlient, and ho remembers 
it when he is awaken; remembrance of an unknown thing nover 
takes place. In the state of profound slumber there are no other 
means [of knowledge] apart from Self, hence the source of recollec- 
tion in that state is knowledge, which is nothing else but Self. 
Therefore hke the glowwoim, Self is both manifested, and its reverse ; 
manifested because he is hke knowledge, and unmanifested because 
insentient. Now the ‘blissful sheath’ is in this dual condition of 
manifestibility and uumanifestibility, because the reflex-intelligence 
present along with ignorance in the condition of profound dreamless 
slumber is called the ‘blissful sheath.’ Here the reflection of intelli- 
gence has the powers of manifesting, while ignorance has it not, 
hence according to a Bhatia (and a Pravakar too) the ‘blissful sheath’ 
is his Self. 

A Sunya-Vadi Buddhist says Solf is not composed of parts, 
hence one Self cannot be said to be both manifested and unmani- 
fested, Asa glowworm has the power of luminosity in its tail 
which gives light, while its body is not so conditioned, bub is 
doik, hence two opposite qualities are present in two portions of 
its body, and that need not imply any contradiction ; but with Self 
it is otherwise, for he is devoid of parts, hence the same Self cannob 
be the possessor of two such opposite qualities like the glowworm, 
as that of discovering and non-discoveaing, light and darkness, 
or illuminating and unilluminating, and such an admission will make 

“him a composite body—a body composed of parts. Now a compo- 
site body (as for instance, a jar ete.) is a derivative product and 
therefore liable to birth and death ; so must equally be the case with 
him too, Moreover, a derivative product must necessarily have no 
existence prior to its birth and subsequent to death, It is there- 
fore “asat" essentially non-existent. Because a body that was 
non-existent in the beginning (prior to its birth) and will be so 
after death, cannot be essentially existent in the intervening apace, 
during the time it lasts, but on the other hand, is non-existenb even 
then, And such being the condition of Atma [from the present 


VeOuAR SAGAR. 182 


stand point], He is essentially non-existent, Thus then we find 
all substances (though different from Self) are subject to birth and 
destruction equally with him, and they are all of thom in their 
collective totality essentially non-existent (Asat). Self and not-Solf 
are, equally characterised by that one condition of non-existence, so 
that ‘nothmg’ is the highest principle. ‘The doctrine of the 
Madhyamih Buddhists, who for their doctrir.c of nothing are called 
Atheists, explains the ‘blissful sheath’ to be a fom of ignorance, 
because ignorance is determined in that way. Those who are igno- 
rant of the teachings of the Shastras which deal on non-duality, take 
the world, which is merely a modification of ignorance for a iealily ; 
while they that are learned in the Shastras, consider it to be unreal 
-for it is a derivative product of ignorance, which is differont from 
‘being’ and ‘non-being’ aud something indesciibable. The wise and 
those delivered in life, look upon ignoiance with its product, as some~ 
thing worthless and un-desiiable. Now the words ‘un-desirable’ ‘nou- 
being’ and ‘nothing’ are synonymous, Thus then what is not dosired 
by one delivered in life—ignorance—is an object of fond attachment 
with a believer of ‘nothing’ and eagerly sought after, because he is 
ignorant of the chicf purport of life (Self-knowledge), and bolioves 
the un-desivable ‘blissful sheath’ to be his Self, 

A Pravakar and a Naiyayika assovt that Self does not resemblo 
‘nothing,’ Tor if'a believer of ‘nothing’ were asked whether he has 
an experionce of nothing or not; and he says no, thon that will 
establish the absence of ‘nothing’; but ifhe says yes, then what is differ- 
ent from his ‘nothing’ 1s Self. This is established from his admission 
of oxperiencing ‘nothing.’ Thus Self is determined something dis- 
tinct from ‘nothing, and cognizable only by tho help of the mind, 
and for this quality of knowledge in him, Self is called by the name 
of intelligence , naturally Self is insentiont, so that the properties, 
happiness and misery, desire and spite, effort, virtue and vico, eta, are 
the subjects of Self. According to them the ‘blissful sheath’ is the 
Aima, end the intellect present in the cognitional sheath is his 
quality of knowledge. For the intelligence prosent in the ‘blissful 
sheath’ is masked and unperceived by an indiscriminate person. A 
Pravakar ov Natiyayika considering the Atma to bo dovoidl of 
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intelligence in profound dreumless slumber, conclude him to be natur- 
ally insentient, Hence tho ‘blissful sheath’ with its masked perception 
is his Self, Moreover a person does not recognise himself to be 
eternal intelligence, but on the contrary thinks his intelligonco to 
be transient, which again establishes only ‘the function of the inter 
nal organ (Buddht) Intellect. Tor those reasons a Pravokura and 
Naiyaytke look upon the ‘blissful sheath’ as their Alma having In- 
tellect for his quality. But this doctrine is not true. For things 
that ave difforont from Self, (a jar, a cloth, cte,) are non-oternal, and 
this difference is marked by the presence or absence of intelligence. 
Self is intelligenco, while a jar, acloth, ctc, are insentieut, So 
that, if Self were devoid of intelligence (¢, g. insentiont) then like a 
jar, he will be reduced to impermanence and that will render release 
a, futile efford. 

In this way, persons unacquainted with the drift of the Vedantic 
utterances mistake Self with some one of the five sacs or sheaths, or 
their component units, and remain ignoiant of his real nature which 
is that of witness and all-blissfulness; nnd because such ignorance 
ig brought on by the sheath-like coverings that envelope tho Atma 
in a sac, or cover him as a sword is confined in its scabbard. These 
coverings or sacs are designated sheaths. And as these fivo sheaths 
hide the real nature of the individual viz., that of a witness, so do 
the collective aggrogate of Iswara’s five sheaths cover his real nature, 
in as much ag the indication of the word (Zué) ‘That’ oxprossive of 
his real nature, is abandoned by some, while ils apparent signification, 
expressing the internal knower as a prodicate of the ‘blissful sheath’ 

- formed of Maya, is looked upon by them as a Supreme Principle or 
entity; and thoy are deluded in believing HZiranyagarbha, Vishnu, 
Brahma, Ganesa, Siva, Devi, Sun, otc, as also tho Ficus Religiosa, 
Asclipia Gigantia, Bamboo and an infinite variety of substances to 
be the Supreme Self, Asa fact, He is universally present; and 
the indication of all objects refering to Him in that way, can be 
presumed to bear no distinction between the objects and Parmatma ; 
yet to counect Him with tho respective associates of the objects 
named above, or of othor substances is a delusion, Thus these men 
are precluded from knowing His true nature covered by the respec. 
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tive sheaths ofthe Jiva and Ioware, and mistaking Self with tho 
physical body ete, are engaged in works good and bad, and in the 
worship of all objects from the internal knower to a bamboo, only 
that they may enjoy happiness, But the result must bo in 
proportion to the merit of the object worshipped, for in the Iswdéra'a 
hody are included the cause, subtle, and gross bodies, so that, acco 

ding to the natuve of the body worshipped, the result must follow, 
But emancipation can never be acquired without knowledge of 
Brahma; where there is a desire of release, an individual by his 
discrimination, differentiates Jswara from the five sheaths. 


For example. As the tender and new fibres of the plant 
Saccharum Munja are scparated from the firmer coat of its old fibies, 
so does a person by his discrimination, distinguishes or separates 
the real nature of Iswara fom the five sheaths, This thon is the 
imeaning of the verses, 


Now the nature of that discrimination is shown :—~ 


Cognition of the physical body is absent in a dream, when 
only Self is known. 
Knowledge of the subtle body is absont in profound slumber, 
when 1s derived a knowledge of his blisefalness. 
In meditation is manifested Self deprived of his ‘envelop- 
ment,’ when the ignorance of the cause-body is absent. 
In the dreaming state, no knowlodgo of the physical body is 
present, but there is Self-knowledgo; in the same way knowledge 
of the subtle body is absent in profound slumber; but as Self is 
blissfulness, and self-illuminated, conception of happiness is always, 
present, If it were otherwise, then a person on waking wonld never 
have said “I was sleeping happily” which is a concoption dre to an 
act of memory, fiom the actual perception or knowledge of folicity. 
Thus, then, in the condition of profound slumber thoro is prosent 
felicity, which is easily known ; but as that folicity is not subject to 
material woll-heing, but something quite distinct, therefore Self is 
said to be self-illuminated; and for that property, consciousness of 
felicity takes place, Now this felicity is in the nature of Self, honce 
its cognition only explains the prosence of dima, who is rendered 
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tangible in that condition of profound slumber, During ‘meditation 
without recognition of subject and objoct’* a result of (Wididhyasana) 
profound .contemplation, the Atma is discovered, denuded of bis 
euvelopment of ignorance, while the ignorance of the causo-body . 
disappears, Such is the way in which the threo bodies stand in the 
path of coguizing Self and ascertaining his ue nature, Self is never 
absent from one, to manifest himself in a second condition, bul is 
equally present in all the conditions of waking, dreaming and 
profound slumber, for which, he is said to be all-pervading ; and 
discrimination can determine him to be quite distinct from the gross 
physical body, which is the same as the food-full sheath ; the cause 
body which is no other but the blissful sheath; and the subtle-body 
which constitutes the vilal, mental and cognitional sheaths; so that 
fiom a proper discrimination of these three bodies, the five sheaths 
ave recognized in their true bearings, As the real nature of the 
individual is distinct from his five sheaths, so is Zsevcra’s, from their 
collective aggregate constituting his five sheaths. And as the indi- 
cation of Jéva and Iswara had been fully entered into, and ilus- 
trated (by the example of varieties of ethor in the fourth section,) 
and as the subsequent chapter will deal with an oxplanation of 
the transcendental phrase, for ascertaining the true knowledgo of 
Self and helping his cognition, hence in this place I have only briefly 
described ‘descrimination of Self’ 

Thus ‘discrimination of Sclf’ as an ontity distinct from the five 
sheaths, cannot be called a, process of repetition or the re-doing of 
what has already beon done, because to ascertain the oneness of 
-the individual spirit with the Absolute, and to rest such knowledge 
on a firm and sure footing, it is proper for a person to consider 
and reflect, weigh, and analyze all arguments and reasons adduced 
in support of non-duality. But the necessity of the process of 
repetition, which is only another name for want of what is proper to 
be done, is established by the precepis on the transcendental _ 
phrase :—~ a 





* It is the rosting of the Impartite mental function on the Reality 
Brahma without a second, and becoming one with It, by the destruction of 
the three integral constituents of the Conscious Ego, 
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Self is distinct from the five sheaths; by knowing this ‘govd! 
I know the nature of Brahma. 

And to know Ié distinct, and soparate from him is only a 
mine* of delugion. 

And as a sovereign reduced to beggary (in dream) cannot be 
affected in purse, so the presence of the false delusion 
cannot affect It in any way. 

And the attribution of agent or instrument lo one, who is 
actionless, destroys not his condition of secondlessness, 


Oh Pupil! By knowing Self distinct and separate from the five 
sheaths, know Brahma to be one with him. This is called good 
(knowledge); but then on this subject doubls may arise that Self is 
an agent or instrument of virtue and vice; and that he is subjocted 
after death to enjoy happiness in heaven or suffer misery in hell; 
so that he cannot be one with Brakma. But they are easily removed 
in the following manner, The next three lines of the above verse 
refer to those who regard Self and Brahma as twain. Now those who 
have scen this duality concerning Brahma and Self, and havo 
heard so from the Shastras, have been led into it by the mistake of 
heaven and hell, virtue and vice, which is the cause of this porfectly 
false delusion ; admit it as correct. Morcover a falso thing cannob 
affect possession, Asa king reduced to begging (in dream) cannot be 
said to lose all his wealth, and be a poor man; or as the false 
waters of a mirage cannot affect tho earth, (moisten it) or as a false 
snake created in a ropo cannot be said to have any poison, so to 
consider Self or Brahma an agent or instrument is perfectly false, ~ 
Now an agent is one who does a good or bad action; but Self is 
actionless, hence he cannot be said to bo an agent or instrumont, 
but is without a rival and secondless. Thab is to soy, your Self is 
one with Brahma, and neither separate nor distinct from It; and to 
consider him identical with the gross and subtle body, and its good 
and bad actions, together with their productive results, birth and 

Pe CTE a eee a A ee eee 

* Kupa’ is well, it may refer to a mino, but hove the word usod is 

more appropriate hence allowed to stand instond of well. ; 
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death, heayen aud hell, are creations of imagination derived from 
ignorance and they cannot in any way affect your Self Henco even 
prior to knowledge, Self is one with Brahma; and iv the threo 
conditions named Its subject—the body—together with its proper- 
ties has no relation with It, hut Self is eternal, and always fieo, 
and thero is no difference whatever between him and Brahma. 


Uf it be said, Self is ctornal and always free like Brahma * 
Then the necessity for ‘hearing’ (which is a means of know- 
ledge) will cegse, 


Now this is cleaned :— 


Like an ether-flower, this vast expanse and its agout Iswara, 
there are none, 

The subjects of witness, and witness, as also a discoverer, 
and objects of discovery, thore are none, 


Tf subject to bondage, then only can emanerpation follow ; 
if there be ignorance, it can be destroyed by knowledge. 

And knowing this, leaves of the practice of what is proper; 
then by becoming firm, attains emancipation, 

The meaning is cleared by the commentator in tho following 
words :— 

In the sight of one who is ‘liberated in life’ [wise] ignorance ond 
ils product [the material world) are undesirable, and the description 
of auch a person is here given, Pupil, know you then, that like an 
ethor-flowor, this material world is really non-existent, consequently 
. it can have no agent—Zswara—[that is to say, when there is no 
world existing, it can have no creator] The subjects of a witness 
ignorance ete,, are called Sachhya, both of them are wanting; in the 
sume way, there is neither a discovorer, nor the things that are to 
be discovered. Therefore in the absence of a body, a jar,a cloth ete,, 
there can be no discoverer, If the inherent Uniform Intelligence be 
reckoned as a witness, it is impossible not to admit its presence ; 
but the ordinary acceptation of witness, and in regard to the dis- 
covering of all visible objects by an observer, the absence of the first 
as Woll as the last, is whatis meant here. In the same way ‘bondage’ 
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is nol admitted} hence there is no knowledge required, for this can 
only be necessary to cause the destruction of ignorance which is the 
source of bondage ; there is no ignorance, consequently knawledge to 
destroy it, is also wanting, To know this will cause the abandon 
ment of what is proper to be done; for, either the present or the 
next life, is equally undesirable and proper works aro not required 
for them. Then again, Self is not subject to boudago, so that for 
emancipation, there is no occasion for doing the proper things. In 
this way, knowing him to be eternal, free, and Brahma, when what 
is proper has been abandoned, then that individual after the separa- 
tion of life from his body, attains to Brahma, which is actionless, [In 
other words, as one already freed—fieed]. Its purport is:—even if 
prior to knowledge of Self, He is cternai and free, and one with 
Brahma, yot a person from mistake considers him to be an agent and 
inatrument, and secks to acquire happiness and destroy misery by 
having recourse to several means, which in their turn subject him to 
great inconvenierice and pain. If he gets a good teacher, to instruct 
him into the Vedantie utterances, he comes to know then, that his 
Self is neither an agent nor instrument, but Brahma, consequently 
his Self has nothing proper to do. Such a knowledgo is a result of 
‘heaving’ the precepts of the Vedanta. Because Brakma is none 
other but Self, hence he is every day acquirod. 


He who admits the necessity of doing what is proper is 
ignovant, 
He is a wise man, who has no need for any thing else, 

(‘The meaning is already clearly set forth to require the use of 
any explauation]. It implies that an ignorant person is always 
engaged in doing works thal ave proper, but a wiso person stands 
aloof from them. He has no need of anything, 

Theve is one Impartite, wnrclated,* unborn, formless, unseen 
and nameless, ‘ 

It is neither Primordial Ignorance, neither the collective, nor 
distributive aggregate of grogs and subtle bodies. 





* The word ‘asanga’ is unconditioncd, unassociated, and unrelated. 
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Neithor Virat, Prajna, Latjosa, nor Viswa; not a doct 
neither bound nor free, 

The apparent tangibility of the objective world in ‘waking 
state’ ig a work of Buddht. . 

The enjoyment of all that is to be enjoyed in dream is its 
exquisite play too. 

What merges in the state of profound slumber; know that 
to be one with the Real. 

The desiies created by Buddhi are surely the objects dis- 
covered by It. 

What is called knowledge bright, and Zama dark, complete- 
ly destroyed, 

Always unconditioned and one with Self, Brahma is Self 
illuminated, 

To him nothing follows who wishes for enjoying his desires, 

He seoks not to destroy them ; but a wise person has no such 
expectation, 

Seeing, he hears nob ;‘hearing, he sees not; takes all [things 
at their real worth] but has taste for none, 

Touches not evon nectar when offered, nor quarrels with any. 

Accepts not what is given, abandons what he gets; moves 
not a step, nor oxerts himself. 

[The purport is thus explained]. 

The organs do their respective work, my-Self is not rolated 
to them, 

Self is different from them, theydo form no part of myself. 
Self is the inherent, uniform, unasgociated, [Intelli- 
gence). 

T abandon enjoyment of material comforts ; the senses stand 
in the same relation to myself, as a cloth scented with 
camphor, 

I know this for certain—ho is neither an, agonb nor a 
part. 


Oh, ye lover of a body! In this manner, though » professor in- 


stracts his pupils on the hidden entity, principle, or essence, yot he 
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is not extromely delighted, and concieves not the Supreme felicity ; 
his teacher finds that the pupil has been unsuccessful, 80 he 
offers him further instruction in a grosser way, to enable him to 
think on (Jaya) destruction, 
Asa Yar’ produced from carth, has that earth in all its 
external parts. 
As a wave, a bubble, froth ete, are all parts of the water 
that produces them. 
So determine the connection between a cause and its action. 
The cause is present in all its products and is non-differenb 
from them, 


That is to say, as a thing made of olay, has all ite parts, both in 
and out, made of it, so that, all things produced from earth ave earthy, 
and a fioth, bubble ete, represont the water of which they are mere 
parts (composite); so the cause of an action is non-different from it, 
and they are one, In the same way, the cause of this vast expanse 
being Iswara, he is non-different from his works and “Iam that 
Iswara,” In this manner, pupil you should know what dostruction 
[of differenco] is and continue to think on it, 

Now this ‘destruction’ is being briofly declared. That is to say, 
the gross Brahma's ogg is product of elementary quintuplication 
and its carth and water produco actions similarly eathy and aqueous, 
and a product of one clement shews a striking similarity to that 
element only, 80 that all this material uviverso resembles the quintu- 
plicated elements from which thoy are derived. Then again, as the 
quintuplicated elements are simply products of non-quintuplicated. 
{subtle] eloments, they aro non-distinct from one another, but shew 
the same similarity, identity [or affinity], Carrying this apalysis a 
stop further, we find that the subtle bodies derived from the subtle 
elemonts without the fractional combination,—as for instance the 
internal organ etc,~ must naturally have a resemblance, ‘the 
product with its canse; and as that internal organ is derived from 
the good quality of the elements—ether etc,,—it must naturally have 
® close resemblance with that good quality. Similarly, the products 
derived from the active quality of the elements (for instance Pranu 
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and the other airs) must resemble that active quality’; an | the deriva- 
tive product of tho active quality of carth—the anus—must 
resemble it in every way, as the organ of smell a product of the good 
quality: of that same clement must resemble it. In the same way, 
the tongue and genitals are like the good and active qualities of 
water; the eyos aud feet, resemble the good and active qualities of 
heat; skin and the hands—the good and activo qualities of air; organ 
of hearing and speech,—the good audactive qualities of ether, Thus, 
then, the whole of the subtle creation resembles the subtle elements 
from which they are each derived, While thinking in this way one 
must reflect on the destruction of thesc non-quintuplicated elements, 
in a reversed order of progression. 

That is to say, water is the source of earth, hence earth is 
nothing but water; for its being a product of heat, water and 
heat are equal ; heat is a product of air, hence resembles it, aud air 
@ vesult of ether, is naturally identical with it. Matter abound- 
ing in darkness is the cause from which is derived ether, and 
ether and matter resemble one another, Then again, as matter 
is only another form of Muya, thoy are naturally idontical, 
The principal names of the same substance are Matter, Illusion, 
Ignorance, and A-knowledge, Here tho word ‘principal’ bears the 
signification of a substanco that absorbs all actions within il, aud 
fixes theix destruction like an ascetic, Matloris tho namo of that 
entity, which abounds in darkness, and is fit for being used for the 
purposes of creation, As rare things are produced by magic without 
the actual products of a country, and reference to consideration of 
‘time (here magic is called Maya or illusion), so in the sccondless, 
tmconditioned, Brahma, the presence of desire etc., is rae, aud it 
causes creation [or more properly evolution by impressing change 
in their attributes of matter, and disturbing its equilibrium], 
hence it is citlled Afuye (illusion); and because it conceals tho 
yeal nature, it is therefore Ignorance; and because knowledge 
of Brahma destroys such ignorance, it is thereforé A-knowledgo 
[Avidya]; and as it is never independent of intelligence, and 
cannot live separately, if is called Force also. Such is the con- 
stitutional difference of the principal (eutity, or principle) in Matter, 
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and why it is called so. Now this ‘principal’ substance is merely a 
force derived from the Brahmaie Intelligence. And as a persou’s 
individual powers cannot live apart from him, hence they ave non- 
difforent; so the principal,form of Force present in Intelligence is 
non-difforent from the Brakmaie intelligence. Thus thon, having 
ascei tained the presence of that Intelligence in all substances not 
pertaining to Self, the individual must give himself up to thinking 
that he is non-different from it, aud then he declares “I am Brahma.” 

Who from obstruction caused by dullness of intellect aro unab!o 
even with the precepts contained in the transcendental phrase 
having been explainod to them, to havo that knowledgo of Brahma, 
characterised by visibility, for them this method of thinking on the 
blending ot Brahmu, ov its fusion with every known object, has beon 
said to be nothing else but meditation (dhyana). 

Now there subsists a difference in the signification of the two 
words ‘meditation’ (dhyana) and ‘knowledge’ (jr«na). ‘Knowledge’ is 
dependent on proofs and proveable, but independent of uavural laws 
and personal desire ; and meditation is entirely dependent on nature, 
(@ gs) & parson’s desire and faith ; for instauce :—In the cognition of 
a ‘jar’ when the proofs (oyes) and the subject to be proved (ajar) are 
brought into a condition of a relationship, it comes to bo perecivod 
by tho eyes in spite of @ porson’s desire, On the fourth day of the 
(bight phase) month of Vadra, the sight of the moon is interdioted, 
yet notwithstunding a person’s desire nob to see it, when from 
some cause or other the eyes are brought into a relationship with the 
moon, she is seen by the person who had been trying all the time to 
avoid it; hence visible perception is dependent on the eyes (proofs) 
and the subjech to be seen, and quite independent of law and 
personal desire, 

Moreover by meditating on the Suligram (ammonite) a person 
enjoys good iesults, Hore, a person knows it to be a form of Vishnu, 
with four hands indicated by the signs of conch, wheel, vod, and 
lotus as the Sha8tras have it; but visibly by bis sight, he knows it 
tobe nothing else than a stono; yet for the injunction of the 
Shastras, faith, and his desire, he believes it to be an image of Vishiw ; 
so that the stone is transformed into Pishaw by meditation, Now this 
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meditation is of various sorts. In some instances, the object modi- 
tated ia different in shape and form from the substance representing 
it, as in'the instance of the Suligrum for Vishnu. This is called 
‘meditation by substitute’ (Pratiha Dhyana), The inhabitants of Bas- 
kunthe meditate on Vishnu, with his four hands representing a 
conch, whoel, stc., and substitute no other substance; here the 
object m ditated vesemhles typically, and is non-different in form 
and shape with the subject of worship [as has been pointed ont in the 
first instance], They have no visible knowledge of Vishnu, but 
have ascertained from the Shastras, that form which they adopt in 
their worship, which assign to him four hands, beming four different 
“symbols, so that this meditation is according to the nature of the 
object meditated. Now without law, faith, and desire in a person 
there can be no meditation, and that is called worsh'p, or devotional 
exercise; and a faith in the utterances of Him, who hag sent him 
here ig called belief; and the inclination of the internal organ to 
enjoy the fruits of this worship (a product of its active quality) is 
called desire. These are the three causes of ‘meditation’ and not of 
knowledge. Meditation, and not knowledge, is dependent on the 
individual’s continued and persevering effort. For dhayana is 
defined as the continuance of the mental function after it has beon 
moulded into the form of the object meditated, and if any obstacles 
ariso so as to cause a destruction of that function, then his persevor- 
ing effort stems them away and fixes it firmly in the mind; but in 
regard to the mental function,—kuowledge—this fixing is not 
needed, for after the enveloping case of ignorance hag beon des- 
troyed, the function is full of light, and subject to no destruction 
either for the present or hereafter, to rendor ib necossary for the 
function to be fixed and unwavering. Therefore persevering offurt 
is not. necessary to knowledge. 

_ . The meditation of Tam Brahma’ is similar to the meditation 
of the four handed Vishnu by the people of Bathwntha, That is 
to say, it is not that in which one thing is substituted for another, 
but the object of moditation is typical of the object meditated, 
Tt has a separate name, and is called Self-meditation, which means 
reflocting on the oneness of the object meditaved and Self A 
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person whose knowledge of Brahma is not characterised by visi- 
bility, but having a belief in the injunctions laid down in the Vedas, 
with a persevering effort, continually fixes his mental function, 
and moulds it into the shape of Brahma, so as to impress, it with 
the image of ‘Iam Brahma; and thus by means of ‘Self-medita- 
tion’ he becomes the possessor of knowledge, ultimately to be released 
from the chain of consecutive re-births, and emancipated. 


Self-meditation has been spoken of in other ways, besides 
the above. 

According to Sureswar Muni meditating on ‘Ov’ is Self- 
meditation, 

Hold in your mind the mystic woid Brakma to be non- 
distinct from your Self, 

No other meditation resembles this; and ascertain it from 
quintuplication treated by him, 

Who devotes himself to the exercise of this meditation is 
freed, 

Pupil! According to the Munduka Upanishad, and other works 
Sureswar Acharya has spoken on the subjoct of Self-meditation by 
pronouncing the mystic word ‘Om, and reflecting that to be the 
same as Brahma 4. ¢, non-different from Self. This you should prac- 
tise, I will just give you a brief description of it. ‘Om’ is Brahma, 
and you should look upon its alphabets, representing the Supreme 
Brakma, to be non-different from yourself, and have your mental 
fanction so moulded after it, that it may remain fixed or impressed 
there, No other meditation can equal this, and in his work on 
‘Quintuplication, Sureswar has particularly dealt on it. (The fourth 
line is thus explained.) Though many of the Upanishads treat on 
Pranab, yet the Mundaka has particular reference to it: and from 
the annotations of the commentator as well as those of Anandagiri 
the subject has been clearly explained. The Vartikakar* (Sureswar 
Acharya] has also adopted the same method in his work on 











* The Impersonal and personal worship had therefore been derived 
from the Vedas; but the question is how can idolatry be discountenanced 
if personal worship rests on so very high authority? 
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‘Quintuplication” Bub such men whose intellects are unable to 
comprehend or follow the arguments used in the works already citod, 
may dérive the requisite information from tho present work, for it is 
purposely written for their benefit. ‘ 

Meditating on the mystic ‘On’ can be done in two ways accord. 
ing to the Upanishads; ono is to identify it with the Supreme 
Bruhma, and thus to reflect and meditate profoundly on that abstract 
condition of Impersonality which is devoid of qualitics, Tho other 
is to meditate on Brukma with qualities (personal), Now the 
impersonal Brahma is called the Supreme Brahma, while that other 
is called the (personal) Brakma with qualities; and one engaged in 
tho first sort of devotion obtains ‘reloase’ while to tho follower of 
tho second method can aceruo the abode of Brahma. Thus then, 
we find modilation of ‘Om,’ from a difference in the method, and 
subject of worship, is divided into two sorts, of which the Impersonal 
alone will be considered hero, 

For, the worshippers of the personal creator are actuated with a 
desire of enjoying the fruit of their devotion, and this they get by 
inheriting tho blissful abode of Brahma And as that vory desire 
stands an obstacle in the way of impersonal devotion ; they are proven- 
ted from acquiring the necessary knowledge, and therefore subjected Lo 
bondage, and never frocd. Now, while enjoiuing tho blissful abode 
of Brahma, and sharing all enjoymonts cqnully with IWiranya- 
gerbha, if the individual acquires knowledgo, he may yet be freed. 
But those who have no desire of inhoriting the Brahmealoka, acquive 
knowledge hore and are freed, Thus thon, tho results of ‘the personal 
worship avo included in the Impersonal, that is the roason, why 
this only has been treated here, 

From whatover cause an action is produced, thal cause has an 
affinity with ‘Om, with which it is non-distinet. once it follows 
that ‘Om’ is prosont everywhere in divoise forms, Bué each object 
has a namo and form, Now the part represonting form is not distinct 
from its counterpart—naino—but the first resembles the second ; for 
the form of an object is its shape, for which it reccives a namo, so 8 
to ronder it fit cither for accepting or disearding, with a namo ond 
easte. Simple shapa cannot determine its practical use; hence name 
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is essential, Then again, when form is doslroyed its name con- 
tinues in the end, As for instance after a ‘jar’ is broken, the earth 
from which it was produced continues; and that earth is nob & 
separate substance from the jar, but the two are evidently the 
sane, Similarly, after the destruction of fom, continuance 
of name, like the earth in a jar is not a separate substance 
from form; but they ate one, Or, as the earth is included in a 
‘jar’ and saucer cte, (é.¢, their essentiality), they are meicly 
the transformed products of earth, hence they are unreal; while its 
essentiality, the earth, is veal; so in the diverse forms of a jax’ and 
other objects, there is only one essentiality—the mystic syllable 
‘Om; and their different shapes are merely transformations, therefore 
unreal: while the one name, which every one has in common is real, 
and the two are not separate, Thus then we find that the shape of 
all substances though differing from each other is nob different, and 
separate from the name, but the form is after name. 

Because an expletive or expressive wordis called name, and in 
the Srudi it is said, that all words are derived from ‘Om, Hence 
for this natural relation of cause and effect, all words expressing the 
quality etc., of a substance, and therefore ils name and form, derived 
as they are from the cause ‘Om,’ of which they are mere products 
are non-distinct from it, Therefore the pat which constitutes 
shape is one with the name of a thing, and all names are identical 
with ‘Om, hence it is identical with all forms. Ov ‘Oi’ is expres- 
sive of Brahma, therefore the word signifies Brahma; oa 
between the signifier and signified there is no difference, so there 
is none whatever between ‘Om’ and Brahma ; [the first word is the 
signifier of Brahma, which is signified by it]. 

On mature consideration it will be found that the ‘super-imposi- 
tion’ of Brahma on the word ‘Om,’ and its presence there, are non- 
different ;* that is to say, bebween presence, and super-imposition 
there can be no distinetion, Heuce from such a standpoint ‘On’ ‘is 
en Se 





* As in the superimposition of snake in a chord, and the prosence of 
the snake in the chord are identically one. 
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Brelma; so thab if ‘On’ is meditated for Brakma, thon, for the 
virtual non-differenco between It and Self, it will amount to a 
moditation of Self, For the Adnua is ossoutially non-differont from 
Brahina, and oa Tt has four parts, so has the Atma; Virat, Hiranya- 
garbha, Iswora, and the indicative indication of ‘That'—Iswara, a9 
Witness. Now the four pats of Brahma ave:—Vishnu, Paijasa, 
Prajna, and tho indicative indication of ‘Thow—Jiva as witness, 
These aro the four parts of Self. 


Tho witnessing Intelligence of the Jiva, is the fourth and 
called Lurya. 

Intelligence associated with the collective totality of gross 
hodies is Virat, while the associntion of intelligeuco 
with its distributive segrogate is Viswa, 

Both the associates of Virwt and Viswa aro gross, 

They are therefore non-differout; and Virat is Viswa, 


Now tho Vérat form of Viswa, has soven features. Iis head is 
the Swarge, the Sun is its cya, air its respiration (Prana), ethor 
its body, the oceanic waters aro its urine, carth its foet, and the fira 
to whom offerings aro givon isits mouth, he Mundubya doos 
not say anything obout the blissful abode of heaven forming o 
feature or part of Viswa, bub as it does form a part of Viraé, and 
the two aro non-diiferont, henee it can be seid to belong also to 
Viswa. In tho samo way, the Virué form of Piswa can be said to 
have nineteen mouths—five vital airs, five netive organs, five sensory 
organs, and four internal organs,—Thoy are called mouths, because ag 
the mouth is the means through which food is enjoyed, so those nine- 
teon features constibute the sevoral means of enjoyment in the state of 
waking by tho practical uso of words and their accustomed fune- 
tions. Elenco the Virat form of Visrva is said 10 ho an enjoyor of 
gross, an agent, and in short, instrument for external frnction, that is 
to say, of the waking condition. 

Of those nineteen features constiluting sé many-means for enjoy- 
ment, the active aud sensory organs (car and tho rest) togebher with 
thé four internal organs altogether fourtoen, require the nasistance of 
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thoir individual subjects, and their presiding Devas; without them 
simply, from the organs cic, no enjoyment can be had. For this 
reason, Viswa and Virat are said to have ninetecn mouths, Now all 
these features are collectively called Z'riputi ;* because the organ 
of hearing is spiritual, and its subject, sound is supor-material. A 
deity presiding over the quarters, and having conceit for them is 
called a Supreme deity (Adhideva), ‘The ‘organs,’ for their giving 
riso to action, and, for the production of kuowladge by tho internal 
organ, ave accordingly called spiritual, Their subjects are 
super-material [that of which the presence involyes eventual dissolu- 
tion], and presiding deities are called Superior Devas. The seat of 
touch—skin—is also spiritual ; its subject, touch, is similarly super- 
material ; and its presiding deity is the air which has a conceit for 
it. The organ of vision is spiritual too, and form is its super-ma- 
orial, with the sun ils presiding superior deity. Tongue is spivi- 
1; its taste is super-material with Varana for a presiding Deva. 
organ of smell is spiritual, its smell is super-material guarded or 
volled by Aswani-koomar, but according to Sureswar Acharya, 
he Deva having a conceit for the earth. Lyon this is maintain- 

ola, For smoll is derived from the earth, bones carth cnn be said io 

bo the tutelary deity of smell, But as the Aswanis are derived from 
the nose of tho sun, they can therefore be said to be the guardian 
Dova of the organ of smell, Tne organ of speech is spiritual, 
‘whab is to be said’ super-matorial, and fire its pvesiding 
deity. Hands are spiritual; prehension is super-material guarded 
by Indra: its tutelary divinily. Organs of locomotion—the feeb 
ave spiritual, progression super-matorial, controlled by Vishnu ifs 
presiding deity. ‘ho anus spiritual, defwcation super-material, 
with Yama as its cautrolling divinity. The sexual organ is 
ruper-natural, emission supor-material, controlled by its tutelary 
divinity Prajapatii ‘The mind is spiritual; subjects of consi- 
deration aro super-material guarded by the Moon, Intellect: is 
spiritual, thatewhich js to bo cleared by it is super-matorial, 
with Vvihaspati for a prosiding Deva, Subjects of knowledge 










* Dipuii ia throo and sao ; literally thrice covered, 
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ave called objects that are clearly determined by Intellect; 
Egoism is spiritual; its subject super-material, having Rudin 
for a presiding deity, Thinking is spiritual, having ‘thought’ as its 
subject which is super-material guarded by tho (Kshetrajnu) witnoss, 
These fourteen together with the five vital airs, altogether nineteon, 
constitute the mouth of the Virat form of Viswa, As there is 
no difference between Virat and Viswa, so tho first alphabeb ‘A’ 
of the ayllable ‘Om’ is non-different from the Pirat form of Viswa, 
because the first part of the Bruhkmu is Virud [this has already been 
explained]; and of his four parts, the first part of Self is Viswa, In 
the same way, the first alphabet of ‘Om, reprosenting the first of 
its four parts, being identical in property with the first part of 
Vivat and Viswa, ‘A’ is non-different from both of them; and 
this is to be reflected upon whilo meditating on ‘Om,’ Then again, - 
as Viswa has seven parts, and ninetecn mouths, so has Zuijosa ar 
equal number of them ; and it is proper that they should be know 
But there is this difference betweon them, that the seven partst is 
nineteen mouths of Viswa aro created by Lswara, while theéthor 
Tutjasa represented by ita organs, controlled by their especial do) fire 
are snc-like [inagmuch as they constitute the shoaths,—vitn! efoes 
while its mouth* ete., is the mental sheath, Luijasa has the ‘subtle” 
for its enjoyment. Ib may be said, ‘onjoyment’ refers to tho fruition of 
happiness or woe, and that can have no connection cithor with tho 
subtle or gross, but tho reply is, external subjects, such as, sound 
and the rest, by thoir connection or relation mako happiness or 
misery porceplible—thorefore called gross—while the relation crea+ 
tod in connection with mental dosiro causing similar enjoy monts, 
oither of happiness or its revorse is said to be subtle. Therefore the 
Sruti says “Viswo enjoys the gross, while Zaijusa has for ils enjoy- 
ment the subtle.” Tor tho enjoyable sound etc, of Zuijusw is 
montal, therefore subtle ; while those of Piswt aro relatively gross, 
Viswa is the oxternal Prajna, whilo Zeijasa is the internal, Vor 








* For tho sake of cloarnosa ‘mouth’ has beon used for tho Sanskrit 
word ‘murdha’ which siguifios the head, or ifs upper part, 
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the mental function of the formor—its prajna is projected out, 

Which is not the caso with Tuijusa, And as Viswa and Virat aro 
non-different, so is Tatjasa one with ITiranyagarbhu, becuuse of 
their asrociates which aro subtle in both ; and this oncness constitutes 
tho sceond alphabet ‘7 of the syllable ‘Om,* and their non-dilferenco 
musb bo meditated upon, Tor of his four parts, the second of Self is 
Tutjasa ; of the four parts of Brahma, its second is Liranyugarbha, 
of tho alphabet ‘Om’ ‘UW’ is the second, ‘The condition of tho second 
in all three have equal proporties, therefore the three must be consi- 
dered as one, and non-difforent, and Prajna must be looked 
upon as Jswara. For both of them have for an associate the causo- 
body, 

Iswara and Prajna form tho third part; the third part or alpha- 
bot of ‘Om’ is WZ’ The condition of the third is oqual in all the 
threo with similar properties, by which their identity or oneness is 
established, Now tho wealth of this Prajna is (prajnana) 
kpowlotZo, Because the knowledge presont in the conditions of 
waking, and dreaming, constitutes what is called tho ‘wealth’ in 
dveamless profound slumber, and il is virtually one with d4-know- 
Jedgo into which it merges then, ILence knowlodge ig called wealth 
(dhana), and bliss is called Prajnw in tho Srwti; for the bliss- 
covered by A-knowledgo is enjoyed by Prajna. As the enjoyments 
of Viswa and Latjase aro determ'ned or caused by those three sacs 
or ahoaths, so is the enjoyment of Prajna equally saccular, 

Roflection of intelligence constituting the function of A-knawledge 
is called -the individuated spirit (Adhyatma), Tho mental bliss 
covored by Ignorance is called elementary, or super-material ( ddhi- 
bhula). And Iswara ia the Supreme deily, From such a stand- 
point J8ware is the external and Zwijasa the internal Prajna,t and 
knowledge is his wealth. Now this constitutional differonco in 





* This word is spelt with A Zand Jf but in English with Oand AG 
itis apt to oreate a misnpprohonsion as to the sourcoof Aand UY But 
OaAtU, Thoroforo Om=A+U+IL 


+ Prajna = Pra + Ajna==almost ignorant ; hence parvisciont, 
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the three is due to thoir respective associates. Viswa has 
all the thres associates of gross, subtle and ignorance; and 
Prajnw one, to wit, ignorance. Thus thon, we find their actual 
differonce is according to the number of associates which each has 
but in reality their nature is identical, and thoy dro non-difforont 
from one dnother, The intelligence contained in them, when viewod 
in its true light is unassociated. The ‘fourth’ is prosont in the 
associatos of all three. Bul the two Prajnas and Prajna-wealth 
are not it, This fourth is also neither a subject of the active, and 
sensory organs, nor that of intellect and the subtle olemonts—ether 
aud the rest. It should be known as the fourth part of the Supreme 
Self, Iswara witness and puro Brahma, In this manner, Selfis used 
in two modes of which ono is true, and the other untrue, The three 
parts are untrue, and the fourth (Zurya) is alone the truco part. As 
Self has two resemblances, so has ‘Om. A, U, and WU, representing, 
the three alphabets me unreal, while the all-pervading existence 
‘Om’ ovoupying them in the shape of intelligence is real; and-this 
reality is called in the Sruti a word without alphabet. For what 
constitutes reality cannot be said lo have any parts, hence it is said 
to be without parts (alphabets). Thus thon tho sylluble ‘Om’ with 
its two forms must bo recognized as non-difforent from the Solf 


which also has two forms. 

Viswa ia non-differont fiom tho distiibutivo segregate of ‘Om, 
and Viral from its collective totality; Viswa is tho primal 
base of the parts which compose the Aima, as ‘A’ is the root of tho 
syllable ‘nu’ Ilence thoy are one, Taijasa is an aggrogate of tho 
subtlo expanse, and another form of Lliranyagarbha, Ib is identical 
with the second alphabot ‘WU’ of the syllable ‘Om,’ henco none other 
but the second ; and as ‘U’ is also socond, therefore the two are one, 
The associated intelligence of the cause-body Zaware is non-diffexont 
from the third alphabet “2” ond as this Zswara and Prajna aie 
orio, therefore the third form of Jswarw Prajna is one with Al’ 
the third part of ‘Om,’ The condition of the fourth intelligence 
(Hestasy) is included in all tho three, and the only true ono, Simi- 
larly in tho threo alphabets of ‘Om’ are includod the truo signification 
of that syllable, for which they are non-distincl, That is to say, as 
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-Viswa, and the vest are included in Trurya, so in its threo alphabets 
their oxclusion from ‘Oar’ is tho real signification which is equally in- 
cluded, and it ond Zurya ave one, Thus having ascertained the 
non-difference betweon tho soveral component parts of the Atma, and 
those of ‘Ont,’ a person is continually to reflect on it for the purpose 
of thinking about ‘destraction’* or fasion, which ts described in tho 
following manner. 

Viswa and ‘4,’ as also Laijasa and ‘U’ ave non-difforent, but only 
another form of ‘U.’ Such a consideration is called ‘considering on 
destruction” Tho same applies to the other alphabets loo. That is 
to say, what is called the destruction of ‘A’ in ‘U7’ follows in this 
manner.—-Taijasa which is another form of ‘U’ is destroyed by 
‘OP ropresenting the Prajna, which again in its twn morges into tho 
condition of the fourth (Hestasy), Prajna being another form of 
‘M, its condition of the fourth is tho {rue signification of ‘Om’ by 
tho oxolusion of ils alphabets, and these to are merged into one 
For, the source and destruction of the gross are the subtle, kenga the 
‘A’ form of Viswa merges into ‘Af’ which is only qnothor form of 
Toijaga, Moreover tho cause-body is the source and destruction of 
tho subtle,» Honco the ‘W of Taijasa whose cause is the Projua 
reprosonied by ‘Af’ of ‘On’ can bo said to morgo, tho first into tho 
last, Horo regarding Viral, as 9, collective totality of Viswa ote; 
with their respectivo three sacs, all these constibujing the ‘ll’ of 
Prajna are destroyed by ‘U’ and tho fourth condition of J’ morgos into 
the truo signification of ‘Om’ which is without any parts and conati- 
tutes the Impartite form [of ‘Om']. For tho true signification of 
‘Om’ ig non-different from the Turya; and Turya is Brana and ; 
pure, while Iswara and Prajna are contrived. A fancied, or con- 
trived representation of a subject is its resemblance; henca Prajua 
with Iswara, as they aro only another form of UP can be said to 
merge into if, and that Impartite “M’ whercin merges ovarything, 
and which constitutes its reality ‘Iam I’ The mind must unceasingly * 


* Dostructiont of difforonce will bo identival with tho fusion of the 
component units of the Viswa, Virnt, ote., and Self ‘Om’ eto, 
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think on it, and have it fimoly fixed after having been intent on 
at. 

The unnssoviated, sccondless, free, cternal, pure, and fearless 
BuauMa comprised in the true signification of ‘Om’ togathor with, 
‘A’ representing the fixed vegetable, inanimate, and insentiont objects 
all comprised in that ‘Om,'—That am J,” This method of (non-dual) 
consideration is a source of knowledge, and knowledge is the sourco 
of emancipation, hence the devotional exorcise of ‘OM,’ excluding 
as it does, the attributes of a personal creator, leads 10 release; and 
this impersonal meditation is tho best of all its kinds. One who 
knows the signification of ‘Os’ asin the manner just explained is a sage; 
but who knows it no#, is not #sage, For, a person bent on consideration 
is calledasage, aud thinking on ‘Om’ is a fori of consideration, so 
that, he who does not think it in tho manner proscribed is nob a sage, 
Thus have I briofly treated ‘Om’ in all its bearings according to the , 
mothod of the ‘Mandukya Upanishad,? In tho ‘Nrisinha and apni 
Upanishad this has been explained in a different manner ; considera 
tion of ‘Ox’ is a fib wealth for a ‘Paramhansa,’ and dunces aro not 
qualified for it; but the extromely indifforenv’ individuals are, A. 
family man has no qualification for it ; bul one withoul tho company 
of a wifo, son, wealth, otc, has, Tmancipation reaulis from 
knowledgo produced by meditating on ‘Oat’ in the manner prosoribod, 
But if a person bent after tho enjoyment of matorial comforts in 
this life, ov of inhoriting the abode of Bram in tho next, and in 
whom that acuto indifference to worldly onjoymonts is absont, 
violently estraing his desire of enjoyment, discanls family, 
abandons them, and wealth, and comes 10 meditate on ‘Om’ after 
being instructed by 9 ‘Paramhansa Guew’ on the subjocl, thon as 
his desire of enjoying (the fruits) stands as an obstacle to knowledge 
he can havo no knowledge, and after death is subjected to anothor 
existenco in another body; but if ho has had rostraincd desires 
left in him while practising moditation, aftor death, ho is 
sure to be born into the pure family of an holy ancetio, whore he 
enjoys the fruits of his previous desires, and from tho force of 
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previous habits of meditation, he begets an inclination again for 
discrimination and meditation, so that ultimately after having 
derived knowledge, he is froed. Then again, if he has reatrtined his 
desire of inheriting the abode of Brahma, while absorbed in medita- 
ting on ‘Om,’ after death he inherits it, there to anjoy the rare, 
and seb apmt bliss, of the abode of our ancestors and Devas, and 
acquires all the supernatural powers of Hivanyagarbha, conceived in 
truth (i, ¢,) virtually and in fact,—according to his determination, 

The way to the ‘Brahmaloka’ is gradual and takes placo in the 
manner described below. When a person, always given to the 
worship of Brahma, dies, with his internal organ, tho sensory and 
the active organs overpowered in a swoon, so that no consciousnoss is 
left, the angel of death comes not unto him to take away his astral 
body, but the presiding deity of fire with a conceit for it, gots out of 
the’ body at death, and takes him to his own abode, thence he is 
ttansforred to his own abode by the presiding doity of day, to be 
ye-lansferred by the deity presiding over tho bright phase of the 
Moon to his own abode, thence to be carried to his own abode by the 
deity who has a conceit for the six months of tho sun’s path on the 
north of the eqnator, thence to bo taken away by the divinity pre- 
siding over year, noxt by the Sun, Moon, and tho divinily prosiding 
over lightning, who carries him to his own abode; thore, appears in 
front of him by the command of Hiranyagarbha a fine porson resem- 
bling Tivanyagarbha in appearance, to (ako him away from the elec 
trical abode of lightning to Varunloka. In his passage, ho is aceom- 
panied by’ the prosiding divinity of electricity (lightning) to the next 
abode, that of Indra, aud keeps company with tho inhabitant of the 
abode of Hiranyagarbha who is accompanying the worshipper's sub- 
tla body. Tho uext stage is tho abode of Prajapati up to which 
place Indra accompanies them ; but Prajapati is unable to onter tho 
abode of Brahma, so he arrives hero in company of the fine or oxcel- 
lent person. The King of the abode of Brahma is Iiranyagarbha, 
who is called sd, because he is the collective aggrogate of intelligence 
of all gross bodics and for the couceit that he is so, His action iy 
known by the designation of Brakmea, and the abode of thab active 
(Kavya) Brahma is called ‘Brohmaloka,’ 


27 


210 VIGHAR SAGAR, 


Now from what has been mentioned befure, ik would appear that 
from the moditation of ‘Ox’ which is a form of imporsonal worship of 
the puro ‘Brahma, the person practising it, must have as a necessary 
result attained that pure imporsonnlily of tho Brahma; yet as this is 
only acquired by means of knowledge, and in whom a desire of on- 
joying the fruils of his worship is present, iL must provont the acqui- 
sition of knowledge, so that, he attains that emancipation which is 
typified in Karya* Brahma; and tho worshipper who acquivos the 
sbode of Brakma, is virtually adorned with the glory or supermatural 
powers of Eiranyagarbha, so that ho gets whatever body he is desir- 
ous of having, and whatevor he wishes to onjoy, he gets by a mero 
effort of thought. Tn this way, if he wishes for enjoyments by dwelling 
in a thousand bodies, immediately with his desire a thousand bodies 
aro produced with their separate enjoymeuts; in short, whatever he 
resolves is fulfilled; with the exception of the creation, preserva- 
tion and destruction of the world his powers equal those of Iswara, 
This is called Shayugya Moksha, 

Thus having been blessed with the powers of Hiranyagabha ho 
enjoys them for a long time, and through them whatovor enjoyments, 

he fixes his mind upon, howover rare thoy may bo, till the time for 
cyclic destruction} airtves when that Euranyagarbha’s place of abodo 


(Hiranyagarbhaloka) is destroyed, and with it his body is separated 


me Reeth 


* That is tho active or Peisonal Cod. 
t Tho tort roquires oxplanation. Tho progressive grados of asconl typi- 
fied in what is callod tho “Road to Brahmaloka’? which falls to tho lot of 
a devout worshipper of Anthrapomorphism aftor doath, cover a vast 
extent of timo, For wo find a passing roferonce to madaye or oylie poriod 
of dostruction, Now this pralayw docs not occur oxcopt in tho night 
timo of Brahma, Wath us day is the poriod of waking and night of 10st; 
with Brohmd day begins with eenation nud night ushers in dest uction, 
of the objective world, But Brahmé’s night comes onco after fomteen 
Menus, a period embracing a thousand Yugas, Each Mann is oqual to 
seventy one Yugas, thorefore for one thousand Yugas Brehm, is engaged 
in oreating. The twilights of Brakmd are called Uso intervaly of Manu ox 
anghi, To enable our readers Lo form a correct idea of the subject we 
wubjoin the following table, 
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hy the acquiromont of knowledge, to onable him to enter into 
emancipatign, and ho is freed. 








71 Mahayugas=1 | Manantvara ox Manu. 
14. Manus or 1000 Human Yugas=1 Bralimi’s day, 
14 Manuse=1  Bralni’s night. 

But what is a Mohayuga? Ono solar yonr constitutes n day and night 
for a Dova and Agur. Tho Sun’s passage in the north of cquator is tho 
daytime of a Deva and night of an Agur, whilo its passage in the south of 
tho equator is the night of  Dova and day of an Asur, honco it will 
appoar that 360 of our yoars will form a Deva’s your, and 12,000 auch 
yonrs will bo equal to ono Mahayuga. 

Theroforo 12000 x 36048, 12,000 2, ¢, 48 Incs aud 20,000 yenrs go to 
mako up a Mahayuga; of which 


Tho Satya has 4800 yoars of a Dova. 


'Treta 3600 4, yy 
Dvapara 2400 ,, 4, 
Koi 1200 yy 

Civing us a total of 12,000 Dova yoms, 

Now a single Brahma’s day has fiftoon poriods of intorvals othorwise 
called Sandhi, In tho boginning of tho frst day of Brahma thore was 
an interval, honce there are Hftoon intervals botwoon the appearance of 
the Manus, onvh of whieh has a duration of 4000 Dova years, 

According to the Surya Sidhanta, Biuhmit took 47,400 Deva yoars 
to collect the matorials of croation, and as ono Deva year is equal to 360 
solar years it will give us a period of 16, 464,000 ordinary yoare during , 
which the carth underwont changes ultimately to fit ib for tho recoption 
of organic life, 

Brahma has a life timo of 100 yours, ‘That is to soy, 28 Manus mullti- 
plied by 360 days constituting a you, nnd ono hundred such yoars is his 
span. That gives a period of 1,008,000, half of which must necossavily 
bo night ov the eyele periods of destruction (pralaya). 

Ife is now in the fifty frst yoar of his ago; six Manantwaras have 
alrpady been ovor and the Kali of tho 28th Yuga is now passing ver. 
It is very noar hig noon, ‘ 
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As a follower of the impersonal form of worship Om’ form of 
Brahm’) attains to omancipation by inheriting the abode of Brahma 
so is thet worship of ‘Om’ laid down in tho Upanishads as de facto 
worship of Brahma, and it yields Lhoso results, Bub then without 
recourse being had to the method called ‘Ahamgriha’ worship, the 
abode of Brahma cannot be acquired; this dochine is laid down by 
the author of tho Sutras and the commentator, in tho fourth chapter; 
ag for instanco “ Siva and Vishnu have boon attributed in a Nerbu- 
Aesswar*® and Saligram (ammonite) respectively, and the worshipper 
has to meditate on the former while worshipping the latter)’ for which 
this mothod is called ‘substitution,’ 

It applies also where the mind and sun are substituted for 
Bralina in worship. These aro not the forms of ‘Ahamgriha” From 
substitution, ils worshipper can novor atlain the abode of Brahma. 
Meditating on the personal or the impersonal Brahma and consider- 
ing it to be one with self is called the ‘Ahamgriha’ method of worship. 
Is followers attain the Brahmaloka, 


a tent ntti 





Tho namog of the soveral Manus aro i-~ 


1, Sayambhu 
2. Swavoichisha 
3, Utamaja 
4, Tamns 
5. Raibata : 
6. Ohakshuha 
7, Vaivasuta, 
Brahma’s night comos onco aftor 14 Manus, whon theo id a pralaye. 
: But ag a Manu is equal to 71 Yugas thorofore during 1000 Mahayugas 
Brahma ia engaged in creating and thore iso similar poriod of night 
when every thing is destroyed, But he is not gffeoted by those 
pralayas ; when his hundrod years ave over, Lhore is one mahapralaya and 
3 he tog is destroyed, lonving the Ong Errrwan Reaurry quite unaffected, 


+ Little oval stonog found in the bed of the rivor Nerbuda, 
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The way to Uhat obods already described is termed the Vlaranna 
or Devamarga,* and a worshipper going by that way is never sub- 
jecled to an carthly existence theroafter, but acquires knowledge aud 
is emancipated with the separation of his body. ‘There the precopis 
or instructions of Guru aso means of knowledge are not needad, 
but it follows as 2 matter of course, in spite of them ; bocanse in that 
abode of Brahma, thero is noithor daikness nor the active quality, 
but it abounds in goodness. In tho absence of darkness, it can have 
no insentiency and lassitudo, and as the active particle is also wanting 
desire and passions,—product of that quality are wanting too, and 
thore is consequently no distinction, and for its abounding in good- 
ness, it has the faculty of knowledge—a resulting product of that 
quality; which abounds thero—consequently it has tho property of 
illuminating like light. 

What has already been said in connection with the ‘Om’ form of 
Brahma worship and the signification of its alphabets is (reproduced 
here) being considerod in this manner. ‘That is to say, tho indication 
of ‘A’ is the associated intelligence of the gross Virat and Viswu ; the 
associatod intelligence of the subtle Iiranyagarbha and Taijasa is the 
indication of ‘U’ and the associated intelligence of the cause-body 
Iswara and Prajna ave indicated by IZ’ One who has continually 


dwell in his mind on the above significations during’ his sojourn in | 


the arth, and whilo engaged in this worship, recollects them after 
doath in the abode of Brahma, and from tho preponderance of goodness 





* Dovamarga or Devajann ag it is also called, has its analogua in Dova- 
chan of Buddhistio Philosophy. It isa state, not o locality ; a state of 
more subjective onjoymont in proportion to the morit and spivituality of* 
the earth life last past, So long as the soul inhabits it, there is no 
roquital of ovil deods, for that an objective oxistence in o fresh incarna- 
tion is to follow after the Dovachanio bliss has been consummated, Bub 
it does not necessarily follow that the evil Xarme only pationtly waits 
for the vo-birth, aud all good works are oxhausted in Deyachan, ‘hat 
would surely te disastrous in its offect, bué tho re-birth is adjustod by 
both the morié and demerit of the previous earth life, It would thus 
appear that “the placo of punishment for most of our sing is the garth, 
its birth place and play ground,” 


” 


214 VIOHAR SAGAR, 


there, ho considers that for tho collective or distributive associates 
of gross and subtle, intolligenee is differontiated into Virat and Viswa, 
Hiranyagatbha and Taijasa; and that if the respective associates of 
gross and subtic are abandoned together with their collective and 
distributive indications, here remains only tho one intelligonco, equal 
in all the condilions of the gross and subtle, both in their collective 
and distributive forms; and that apart from such associates of gross 
in their collective and distributive forty, thero can neither be a Virat 
nor a Viswa. In the same way, without the collective or distributive 
associates of intelligence in subtle, there can bo neithor a Hivanya~ 
garbha nora Taijasa, Now the indication of ‘U’ is tho associated 
intelligence of Hivanyagarbha, this cannot exist apart from its 
associate, Similarly in tho indication of “l’ Iswara and Prajna avo 
established as ropresonting the intclligenco associated with tho col- 
lective totality and distributive units of ignoyanco, and apart from | 
their respective associates of ignorance, there can bo determined 
neither Iswara nor Prajua, 

Whon the subject of a thing is explained in connection with 
another substance, that subjoct is not determined in its duo 
bearing; and when without such referonca to another, ib is boing 
explained, that is its true signification. As for instance, in the sight 
of a fathor, ® son is a sou, in tho sight of another he is a grandson, 
husband, brothor ote,, now this is not the true signification of a Son, 
For tho body constitutes sonship, that isthe real ond of a son, go in 
consideration along with the associates of the gross, subtle, and canse~ 
bodies, what is explained constituling Viral, Viswa etc, and go rocog~ 
nised, is falso and unreal, intelligence alono is real ; and that intel- 
ligence is undifferentiatod, for tho difference of associates constibutos 
their difference, so that tho colloative associate of the gross is Viral 
while its distributive aggregate is the Viswa, and naturally thoy are 
non-different. Similarly the difference betwoon Hiranyagarbha and 
Tafjase is the difforonce in associates : the first is a collective, while the 
last ig a distributive aggrogate of intelligence associated with subtle 
bodies; and naturally they ave not different, In tho same way, 
Iswara and Prajna, ave one, as are Hiranyagarbho and Taijasa, Viewa 


and Virat, 
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Thus then, there is no difforence in those constiluting the as- 
sociates, for by abandoning the associatos, the remaining intelligeneo 
is alike in all the conditions, aud bears no matks of difference. * More- 
over, intelligonco is non-difforont from bodies or substances which are 
not Self; for they [body, organs, ete,,] that aro not-Self continue to 
exist so long as A-knowledge (Avidya) lasts, and if considered in 
their true bearing, will appear non-difforent (in the manner afore- 
said.) 

Now this undifferentiated, unassociated, unchangeable, eternal, 
freo Brahma, resembling self, the indicative indication of ‘Om, is Self 
illuminated, Tho worshippers of ‘Om discover him with the charac- 
terising traits jusb montioned, so that an inhabitant of the abode of 
Hiranyagarbha is subjectod to no more earthly existences, 

Knowledge cannot accrue to an individual without discrimination 

. of the right intorprolation of the transcendental phrase (‘That art 
Thon), but the ascertainmont of tho proper benrings of ‘Om’ is tanta- 
moun to a propor discrimination of the transcondental phrase 
Inasmuch as equally with it, the alphabets of the syllable ‘Ox’ hayo 
two indications cach, expressive and indicated, They are now boing 
declared. 

Tho associated intolligonce of tho gross is the expressive indi- 
cation of ‘A’ bub its indicative indication is intelligence only, without 
the associate, Similarly the expressive indication of ‘Y’ is the ay 
sociated intolligonce of subtle bodies, and its indicative indication is 
that intelligence aftor tho associates have been abandoned ; and Lhe 
associated intelligence of the cause is the expressive indiention of ‘At’ 
as its indicative indication is that intelligenco without the associate, 
Thus then, the expressive indication of tho alphabels ‘A’ ‘U’ ‘AP ia 
the associated intolligences of Viswa and the rest, while the unas- 
sociated intelligence is that which is indicated, In tho same way, 
name and form associated with intelligence is tho signification 
joxpressed by the sylinblo ‘Ost’ while intelligence nnassociatod with 
namo and form ete, is what is indicated by it. From such a stand. 
point the syllable ‘Om’ has the same meaning with the transcendontal 
plirase. Hence from a discrimination of ‘Om! knowledge of non-dua- 
lity is produced, 
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Having received instruction in the manner aforesaid, the second 
pup) Adrishli undortook devotional esoreises, and by moans of 
knowledge, oblained the supromo and real ond of oxisLonce,—omanci- 
pation, Tho woid ‘Kartabayw which occurs in the lasl montionod 
vorse bears roference to one unqualified for impersonal mothod and 
worship. That is 10 say, for him it isimparative, that ho should bo 
engaged in all proper actions, and it is right that ho should pracliso 
them ; for actions clear the internal organ of all blemishos, and pave 
the way to knowledge, which is the only means for creating a desire 
for release 

If one cannob undertake the impersonal meditation, he 
should then fix his mind on the personal worship, 
Jf that has not boen done, he should avoid all actions 
springing fron a desire of enjoying fruits, and worship 
Rama. 
: In their absence, Ict him lake to actions good and optional, 


If he cannot do them, ho must die over and over, again, « 

Advishti considered himself successful with finding the 
indication of ‘Om.’ Ho who reads this section, him the 
author of this work looks with kindnesa, { 

‘Thus onds the discourse of the ‘second qualified person’ with 
his Guru. 
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SECTION VL 


Prelory be to Rama. 


Not Intelligence is not-Soelf, 
Every thing unreal hke » dream, 
Tlearing this, says the third 

Pupil, Tarkadrishti the intelligent. 


Tum fourth section contains the method of instruction required 
for the best qualified, aud the fifth has particular bearing to one 
who, though qualified, is said Lo-be the second best, The present one 

..Will deal the subject with special reference to tho third or youngest 
pupil, One who is filled with very many doubts, inspite of a sharp 
intellect, is called the youngest qualified. Now this section abounds 
in roasons and arguments, hence it is particularly adaptod for mon 
prone to conlroversy and ill-matched arguments. The youngest 
qualified is genorally fond of using bad arguments, and shows a good 
doal of controvorsial spirit, but ho will find suitablo instrnction in the 
following pagos, particularly intended [for his benefit}, In a provioua 
portion of the worl, bofore troating the mothod of meditating on 
‘Om’, and tho ovolution of tho univers, it has been said, ignorance is 
quite distinct from intolligenco, and the producis of ignoranco (the 
phenomenal world) are nol-Solf, but like objecls seen in a dream 
they are unreal, Ab this, the youngest of the threo brothers Tarka- 
drishti, finding’ his brothers raising no question against it, asks of his 
teacher !-— 


Objects known. at a prior dale are romombered in droams. 
The waking condition is ono of oxtrome ignorance, consequently 
none soes [then.} 


‘An unknown object can nevor be romembored in adroam, but what 
is oxporioncod inthe waking condition, can only bo voproduced by 
knowledge in momory then, so that the subjects of recollectior 

28 ‘ 


218 VICHAR SAGAR. 


must be real, as they depend on objects seen in the waking condi- 
tion, which are real ; hence objects of the ‘waking’ cannot be said to 
be unreal by instituting a comparison with those seen in a dream. 

The subjects of a dream are ascertained by a different method 
as real; for instance, where . 


The subtle, leaving the gross body, 
Goes out to see 

A mountain, ocean, ete, 

That cannot be false. 


That is to say, the subtle body gets out of the physical body in 
the dreaming condition, to see a mountain, or ocean or another ob- 
ject which it wants to cognize, hence the subject of a dream (objects 
seen then) cannot be false. [But this assumption is incorrect.] 

The answer is :— ‘ 


“This elephant is standing in front.” 
Such a knowledge 

Tn dream, is like recollection, 

Know then, how is it produced, ' 


Knowledge of objects seen in a prior period of time is called 
remembrance, As when an elephant seen previously, is reproduced in 
memory by the sight of another animal in a subsequent period, 
and the new one is recognised from ‘that clephant, itis called re- 
membrance, But “This elephant standing in front” is called ‘visible 
knowledge, and not remembrance. Moreover in a dycam there 
can be such perception as “This clephant standing in front.” This 
jsa mountain.” “That is a river,” Hence it cannot be said, that 
the sight of an object seen in the waking condition is reproduced in 
memory, while a person is dreaming in sleep, and a dream is virtually 
the result of remenbrance, but it is visible knowledge of an elephant 
or othor object. Then again, if it be contended, that an object 
seen while awake can only be knownir a dream, and an unknown 
object is nover seen then, consequently the impression of an object 
previously seon, while awake, produces its reappcarance in‘ dream, 
and that impression is nothing clse but an act of reproduction hy 


‘ 
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the help of momory,-so that knowledge of the droaming condition 
is due to recollection; that cannot bo maintaiued, For visiblo know- 
ledge is of two soris, One is in the form of aseorLainmont ; and the 
other of recognition, Of thom, the first is (hat knowledge which is 
produced by tho relation of an object wilh the senses, As, by means 
of the eyes, an clephant is rendered visible, so as to ourblo us to say, 
“This is an clephant”; while the perception produced by the impros- 
sion of previous knowledge and by the relationship of the sonses is called 
vecognition,as whenan olephant scenin a prior poriod of Linwis axprossed, 
“That clephant is this” Now in the second instance (that of recog- 
nition), the impression of an clophaut provionsly seon, coming in 
relation with the oyes produces the recognition of thal clephant 
visibly, ‘The second is the source of perception. Ienco knowledge 
produced by impression is not necessarily jn the form of recollection, 
That cannot be the invariablo rule, hut tho visible knowledge of the 

> gocond varicty is duc to impression, To be more explicit, the diffor. 
ence here between the sccund form of knowledge and remembrance 
is this, that the former has, in addition lo impression, to depend on a 
relationship being created with the senses, which the luttor does nob 
oquire, It is only knowledge produced by impression, 

The knowledge of an elephant in a dream is nol duo to Impression 
only, bul like the olephant, the souses ave contrived tu be prosont 
400 ; consequently il is the result of the senses, Though tho objects 
ofadream arc ascertained or discovered by witness and aru not 
subjocts of knowlodgo fur the senses, yo! for porsons wanting in dis- 
crimination, the knowledge or perception in the dreaming condition 
has been said to procecd trom tho sonsos, ‘Thus thon, such pereep- 
tion is nol a single remembrance of a thing seen whilo awake ; and a 
person on waking from his sleep says, “Ff was scoing clephants ote, in a 
dream.” Now if ib woro duo Lo an act of momory, ho yrould have 
expressed himself in quite another way and snid, “I was rocollect- 
ing an clephant ina dream.” But as no one says so, that is an 
additional testimony as to such poreeption not boing produced by 
recollection. 

Moreover, it generally follows that an dbject seon with the senses 
wide awake, is apt lo be reproduced in a drown, ‘This is nott tha 
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inflexible rule, because there are occasions when a person dreams of 
things which he has neither seen nor heard, so that even unknown 
things can be the subject of a dream, and recollection of a thing un- 
known is possible, hence that perception is not due to it. [But it 
may be argued in reply] the impression derived from the knowledge 
of a thing in this life only does not constitute recollection, but it 
embraces all impressions of previous existences ; for an inclination is pr ‘O- 
duced by knowledge of friendliness and there can be no inclination. with- 
out it, so that tho first inclination for a child to suck its mother’s breast 
is caused by the knowledge of the child that it will support it, and 
is favorable to it. Here the experience of such sucking being favor- 
able to it, has been a result of previous sucking in prior existences 
and from its conception (the impression left in the mind) a child is 
enabled to remember the experience from its first inclination to suelk, 
that it is favorable. Thus then, from the conception or ipression of previ- 
ous knowledge of prior existences even recollection can follow. In the 
same way, unknown substances of the present life may be the result 
of impression of knowledge of previous existences, and it is possible 
that they may be recollected ina dream, Notwithstanding all this, 
it may be laid down as a broad fact, that at times, things are seen in 
a dream, which it is impossible for one to see in all his journeys 
throughout, in the waking condition. As for instance, the beheading of 
one's own head, seen by his cyes in dieam. Now hore, it is clearly 
impossible for a man to see with his eyes, his own beheading, while 
awake, hence his dreaming it, cannot be a product of memory, so that 
the subjects of a dream are not the impression of things scen in the 
waking state reproduced by an act of memory, Various are the 
ayguments used by authors in their works to do away with the view 
which holds dreams to be due to recollection of things previously 
seen in the waking condition. In such an admission, the faults 
already cited are too strong for refutal, The subjects of knowledge 
produced from recullection can never appear in front, but an elo- 
phant seen in o dream, appears so, during the time of dreaming ; 
thus proving such perception to be quite independen? of recollection, 
{To say] the subtle body issuing out of the physical, beholds areal 
ocean, river etc., [is also faulty] and—vefuted in the following way :— 
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If the subtle body were to get out, that will be (ruinous) 
fearful to the physical. 


It takes the beauty with pruna ; for the subUe is composed 
of it [besides the other features]. : 


If issuing out of the physical body, the subtle astral body wore to 
behold a real mountain, ocean, or river, then as in death-struggle a 
body assumes a fearful aspect, so the oxit of tho subile in the dream- 
ing state ought to make the physical body (lagging behind) assume 
a hideous aspect ; and without respiration too, it must resemble death, 
But this is never the caso ; in that condition of dreaming, respiration 
continues to be carried on, and the body preserves its beauty in the 
same manner as while awake, so that the exit of the subtle, from the 
gross body can nover bo said to take place, Moreover, if it be said, 
that prana does not go away, but the senses and the intornal organ 
toave the body to repair to a mountain or another object, for sosing 
and forthe continuance of pruna, the physical body doos not bo- 
come so hideous as in death ; and there is no necessity for the oxit 
of prana, ; because, the power of knowledge or percoption (consciousness) 
doos not reside in ib, it has its function ouly, henco that which has cons- 
ciousness for onabling it Lo determine the cognition of a thing, yoos oul. 
Consciousness resides in the internal organ and the sensory organs, 
The organs of action resomble granu in this rospeet, thoy havo no 
consciousness, but are capable of action. ‘Theso active organs and 
prand therefore do not get out, but reside in the physical body to 
prevent its boing destroyed, or death taking place; the internal and 
sensory organs issuo out of it, to soo a real mountain or such other 
object, and afterwards return near tho prana and active organs, Even 
this cannot be admitted ; prana dominates ovor the gross and subtle 
bodies, it is so to speak, the lord, and tho physical body cannot live 
even fora moment without il, Whon respiration ceases, the body 
is not allowad to remain a single moment in the house bué is removed 
oulside and burnt [or buried]; it cannot be touched with impunily, thio 
person so doing must bathe immediately aftor ; henee we find, the 
essence of the physical body is ils pranu. This likewise applies to the 
subtle body ; for praia is hore the chief [entity or substance}. Prana 
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and the organs quarrelled amongst themselves to ascu:tuin who among 
them was the chief. They went to Prajapati and asked him to 
point out who of them was superior to the rest. Bhagvans replied, 
each of you must enter a physical body and get out of it, one by one, 
so that when with the exit of a particylar one, the body assumes a 
cadaverous aspect, and falls down (as if dead), he shall be called your 
chicf, They followed his directions and the result was, in the 
absence of each organ of sense a person was seen to live mins that, 
—deaf and so forth, but when prana left the body, it fell down. It 
was thus.ascertained that prana was the chief and superior to 
the rest, and they acknowledged it to be their lord. Hence so 
long as pranc lasts they continue to reside ; with its exit, they take 
their departure too, Thus then, like a sovereign of a country 
prana is chief; without its departure the internal and the sensory 
organs do not take their leave. Or the internal and sensory organs 
aye the products of the good quality of the elements,—cther and? 
the rest—they have consciousness, but no power of action, which 
last resides only in the prang. By its force, the subtle body leaves 
the physical at death, and goes to another abode, ‘During life, the 
function of tho internal organ projected by the sensory organs, comes 
in close contiguity to ‘a jar’ or other object which it seeks to dis- 
cover, by the same force of prana; without’such an assistance from 
prana it is next lo impossible for the intornal and sensory organs 
to be so projected out of the body. Hence it is moutioned in the You 
Shastras that “the mind can never be restrained without restraining 
the breath (pranw)”: so that a person desirous of Rajyoga must prac- 
‘lise the method used by the followers of Hathayoga for controlling the 
breath ; with the activity of respiration mental activity keeps pace, 
and with its restraint, the mind is adequately controlled. Here even, 
the issuing or projection of the internal organ is subject to respiration, 
and until it departs, they continue to carry on their functions. Henco, 
as in the condition of dreaming, the continnance of respiration is 
ascertained in the physical body; so the mind and senses cannot go ont 
of it to discover areal object. Or that a person “having met one of 
his relations in a dream, if he happons to see him tho next morniag, 
‘does not say that I saw you the night before, and had a conversation 
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on such and such subjects, But according to the view of the opposite* 
party, if their issuing out of the body or projection, were correel, the 
relative ought also to be aware of tho intorviow and Lo know that ho 
had some conversation (or other dealings practically) with him. The 
proper conclusion of the Siddhant (Veras) is, that the interview in 4 
dream is a creation of the fancy internally. Or if it gets out to sco a 
yeal substance, then a person in his sleep at night dreams that he is 
basking in the midday sua at Hurdwar, and sees its site in the east 
of the Ganges, and that the Nilgiris ave on the wost. Now, uo 
sun can be scen in night time, nor is Turdwar situated in the const 
and tho Nilgivis on the west of tho Ganges ; so that there is no possibi- 
lity of seeing an actuality in dream, For in that case, tho person in 


question would never have dreamt of basking in tho sun cote, as 


night is not the time for the sun ; hence in dream it cannot be said, 
that from the sight of a real or actual substance by means of the, 
‘projection of the internal and sensory organs, there proceeds con- 
sciousness of things scon in a dream, and that it is a result of recollec- 
tion concerning things soon during tho waking hours, Both those 
doctrines have been disposed of by a Siddhanti thus :—~ 


On this ; are internally produced tho three and all the rest. 
Says the Veda, “Of all doctrines know this means a crown.” 


Recollection of things scon in tho hours of wakofulnoss, and the 
projection of the subtle body are not possible [cause of vision or 
things seen in 4 dream |; but then tho presonco of the three ;—~knowor, 
knowledge and object—is explained in the dronming condition ag in 
that ‘of wakefulness, All things therofore tako their origin from tho 
axteries or vessels of the throat, Ofall the authoritativo proofs, those 
of the Vedas are the crown, There it is said (the Upanishads mon- 
tion it) “The objects of tho waking slate cannot bo determinod in 
dreams, bub whatever is then soon—a mouniain, ocean, river, wood, 


fore vs oe a sat 





* Purbapakshi and Sidhantt (questions and answers) ae introduced in 
the Veddnt writing’ for tho solution of questions which aro apt to arige in 
the discussion of a subject, In such a considoration, tho oxtrome opposi- 
tionists also find their dockvinos xeviowed and analyzed erltioally. 


' 
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village, house, sun, moon, a conveyance drawn by horse and passing 
the streets with a person seated inside, all—are new productions 
Whatever is then seen, arises for the first time, (is newly born) and if 
such things were not actually present in 2 dream, they could not be 
seen; but since they are seen, therefqre they are present visibly. 
Because visibility is produced by the rolation of tho sense of sight 
with the function of the internal organ. Hence for the cognition or 
conscious preception of a mountain and other objects, it must be 
naturally inferred, the means are either the senses or the mental 
function creating them internally. If the objects seen in a dream 
were only discovered by the witnessing intelligence, asin the case of 
silver in nacre, and had no interdependence on the mental function 
and the sensory organs,—so that their (objects) origin in dream may 
properly be admitted, but a knower and knowledge need not be ad- 
mitted—yet as dream-objects—mountain and the yvest—are esta 
blished, so is the continuance of the sensory and internal organs * 
with respiration determined in the physical body, in that state of 
slumber, consequently they cannot but be admitted ; otherwise the 
visual perception of objects, which takes place then, by means of the 
usual eyes shedding their reflection on those objects will be undone; 
for things existing at the same time and equal 10 one another pro- 
mote knowledge and vice versa, (This has already been explained in 
the fifth section), Thus then, the usual organs—cyes otc,—for their 
extremely opposite qualities with knowledge, cannot create tho per- 
caption of objects seon in a dream, so that the organs in daily and 
hourly use are incapable to carry on their individual functions by 
leaving their seats. Moreover the seats of the active organs—hands 
fect, and the rest—in that condition of dreaming are fixed and seon 
by other persons in waking condition and yet the person dreaming 
bawls out and runs after an object while the object itself is onclosed in 
his hands ; all these considerations asa mattor of courso, create a 
necessity for admitting the origin, source or birth of the organs in 
dreaming slumber, 

, Similarly happiness and misery, and their conscious perception, that 
ig to say, the resort of that conscious perception of happiness and 
misery viz, the indivdual, or the internal organ together with intelligence 
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and its reflex, is determined in the droaming atalo, bul an abseul 
thing can never be determined, go that every thing olso besides, oqually 
take their origin in dream, 

The supporters of the ‘indescribable mothod’ explain this’ pheno- 
mona in quite a different mannor, They say, mistake or delusion 
of an object (de, its subject) procures ils origin in a manner whieh 
camot be definitely described—indesoribabloe, Ib isan established 
‘doctrine which cannot be gainsaid, that there can bo no knowledge 
without a subject ; according to the other Shastras a delusion is said 
to be the knowledge of an object different from what it is, According 
to the Sidhanta, knowledge is determined by the nature of a thing, 
[ accordingly as it is good or bad, so is the knowledgo produced there- 
of ], 80 that a subject. must be born to produce a mistake, Now with 
yeference to the second mode which broadly lays down, thore can bo no 
knowledgo without a subject, the explanation of the thrde, [ knower, 
knowledge, and known ] produce an association of all things, But 
doubts may arise on this point, that by an admission of the origin 
of the objects of a dream, thoy must necessarily be real like the objects 
of the wakeful condition, as has beon explained by alluding to the 
example of droam-objects and drawing the natural inforonces of 
objects in the wakeful state, Tor, what aro produced as objoais soon 
in the waking condition are necossavily real, honce for this similarity 
of produotion, dream-objects musl oqually be so. But then, if tholy 
birth or origin be not admitted, then tho fault is dono away with, 
Becanse objects of the waking state aro virtually born, whilo those 
of dreams ave detormined without such production, so that wilhout 
a subject ‘being presont, its knowledgo in adveam amounts 'to a 
delusion. Now the doubt aboul the impropriety of admitting their: 
production is thus cleared away :— 

What are producod without tho means of production are false, 
When a thing is nob derived froma substance, it is unvonl, 

Substances not derived from the usual means or causes of produe- 
tion, in connection with place, time ele. are said to be unreal ; and 
dyoam-objects, ‘such as elephants ete, have neither the Yoquisito placa 
nor time, where they oan take their birth ; they take a long tine to 
be born, and many are the countzjes of their nativity, su that their . 

29 
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production in amoment'’s time in the subtle region of the throat can- 
not be any thing else, but false, Though in a dream, length of time 
or variety of place may be determined, yet they are simply reflex 
products of an indescribable nature; for without a subject, no tangi- 
ble knowledge can arise, and yet in dream, there is present percep- 
tion of length of time and variety of place—while in practice, such 
time and place are confined within the narrowest limits—consequent- 
ly they are reflex products, Then again, these products of reflected 
time and place are not the source from which proceed the objects, 
elephant and the rest, For a cause must have a priority of existence 
in regard to its resulting product,—which is not the case in a dream- 
object, as the time, place and elephant ete, are all produced at one 
time and they are co-eval or co-existent, consequently they have no 
relation of cause and effect, Moreover time and place are practically 
confined within such narrow limits as are insufficient and unfit for 
the dream-objects, elephant, etc., consequently they take their origin 
within the substances time and place, for which reason they are 
said to be false, And the other requisite cause-substances, such as 
mother to elephant and the rest, are not present in dreaming slumber. 
Though the parents of living creatures may be perceived ina dream, 
yet such parents are not the cause from which their issues derive 
origin, inasmuch as both parents and children are born at one timo, 
Hence there does not exist between thom the relation of cause and 
effect, 

Now the source of dream-objects is A-knowledge ( Avidya ) ; 
which isa creator of the fatherhood, motherhood and sonship, all 
_ alike in an equal manner; thus then beyond it, there is not another 

‘substance which serves as @ source of dream-objects; but this 
A-knowledge is accompanied with the defect (sleep) in its 
condition of relative cause, and their combined product resembles 
silver in nacre and is equally false, hence dream-objects. are never 
real, but unreal, Their material cause is the internal organ or 
A-knowledge with the defect sleep directly, 

According to the first view, the witnessing intelligence is said to 
be the presiding cause of a dream, while in the second, the uniform 
intelligence is said to be its abiding squrce. According to the first, dream 
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ia a modification or changed condition of eithor the intornal orgam 
or knowledge. According to the second view, the uniform or 
Brahma intelligence is the abiding, and A-knowledgo, tho material 
cause of dream; here it may be apprehendod whether the abiding 
is contrived in knowledge ,or romoved hy it ? Moroovor as Brahma 
abides in dream, without Its knowledge, an ignorant person should 
bo unable to keep away droams by wakofulness. There is yot ano- 
ther misapprehension in connection with this doctrine, Sinco Brahma 
is the abiding Intelligence and A-knowledge the material cause: 
of dreams, in the same way the Vedanta upholds the usual objecis 
of the waking condition being occupied by the uniform intolligence 
of Brahma and thoir material cause, A-knowledge, These constitute 
the practical use of objects in general in that condition; but in 
dreams they are merely apparont or reflex, Thore should not be 
such a difference, Inasmuch as both of thom are ovcupied by tha 
same Brahmaic intelligence and have for their matorial cause Avidya, 
hence in both the conditions, objects scen, ought in common fair« 
ness, to come into thoir accustomed daily uso, or both may equally 
be products of apparency or reflection ; in that caso only, doubts and 
misapprehonsions shall cense, But thore nood not ariso such disputos, 
Tho first is solved thus, Thoro aro to sorts of destruction or remo« 
val ; (a8 have alroady beon pointed out in connection with Kshyatt ) 
(1 ) Destruction of a product along with its causo, or, as it is callod 
‘extrome destruction,’ This can nevor take place without knowledge 
of Brakma on woking from droaming slumber, Butas in tho caso 
of a jar boing brokon or destroyed by a stick (which is one of its 
causes ) so by the destruction of the defect of sleop, which is the 
source of a dream, or by wakofulness which is antagonistic to it,” 
dream is destroyed, and it morgos into Avidys without Brahmaic know. 
ledge, Now about that other misapprchonsion which seoks to osta- 
blish an equality between wakefulnoss and dreaming slumbor, but 
which is virtually not a fact, it remains 10 be said, that in tho first 
montioned condition of wakefulness, tho material cause of the body: 
and every thing else is the primordial Ignorance, which is uncrentod, 
and without other defects; and in the dreaming state, the pure and: 
simple defect of sleop is also a promoter of uae Ignoxanco, so: that fox: 
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an absence of other defects from ignorance, itis the detormining source 
of their being turned into practical use ; it is called ‘practical’; while 
for the presence of that simple defect of sleep in the samo ignorance 
in dveaming slumber, it is called sn apparent product ; hence 
dream-objects aro mere apparent reflection and unpraetical, while 
those of the opposite condition ave practical (4c, usable), Therein 
consists their difference, But then, these three varictics of admission 
concerning existeace, have been explained fiom an ordinary view, 
On analysis, it will be found to be quite mnpracticable to maintain 
the three existences, and also a difference between waking and dream- 
ing ; though the Vedwata Puribakhu and other works deal on the 
practical and apparent products and have admitted their difference, 
and the three existences, inthe manner aforesaid, and Vidyarana 
Swami has also admitted the three varieties of existence likewise, for 
he has written on the subject, that there are two sorts of bodies etc, of 
which one is external created by Iswara, while the other mental, 
and a product of the Jiva’s determination ; it is internal. Of these 
two, the product of Jiva’s determination and which is internal, and 
mental, is discovered by the witnessing intelligence. While tho 
products of Iswar’s creation ( external ) aro subjects of cognition for 
tho individual, The internal, mental bodies are the productive 
sources of his happiness and misery ; not so, the producis of Iswar's 
creation which are extemal, Ience one desirous of release must 
have the former removed or destroyed ; for the latter are quite 
unconnected in their production, so thal, their removal is not an 
imperative necessity. As for instance, if two persons having two sons 
both living at a distance from home, of whom one is dead, and the 
other alive ; now if the living son having amassed ao fortune and 
acquired reputation sends intelligence of his success in life and the 
decease of that other son to his father by a third person, who deceives 
that father by informing tho death of his son, and: tho father of the 
dead son, that his son isin health and has acquired wealth and 
reputation and that he will soon be coming back riding on an ele- 
’ phant, so that the father of the living sonis drowhed in extreme 
grief, while that of the dead son is clated with joy. In the same 
~ manner, the son created by Iswara (Jiva) vesiding at a distance,— 
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situated externally to one’s body—can cause no pang ; bub theb men- 
tally produced son situated internally, is the source of grief whon 
it fares ill with him, To be more oxplicit, all the creatures created by 
Iswara cannot affect a person when ho hoars bad news coricerning 
them, but the son produced, by the mind creates a relationship of 
sonship and fatherhood between him and his parent, so thet when 
tho father reeccives the sad news of his death, ho is oxtromoly affected 
with anguish ; whoreas in the first eandition, bho mind doos not 
create such a relationship, hence ho is quite indifferent as to whother 
thoy live and die. Thorcfore ibis said, that the mental creations 
of the Jive's, for their close relationship, produco pleasure or pain 
while Iswaid’a creation can have no effect at all, inasmuch as no 
one fecls for another, as ifthe same had happoned to himsolf. In 
this mannor has Vidyavana Swami divided all objects into two classog 
viz, creation of Iswara and creation of Jiva, for reasons just explained, 
Of them, the former are practical, tho latter reflox, Thoro aro othor 
authors, who likewise maintain oxistenco to bo of three different sorts ; 
for truo Iknowledge, consciousness, is ono of thom, whilo all inson- 
tient objocts have two, practical and roflox. Things which are dorived 
from the dosire of Jswwara,in tho boginning of creation, and are 
elomentary in composition, a product of Tgnoranco (maltor) only, 
are called practically existent, bub those dorivod from ignorance with 
defects, as objects of a dream, and the apparont production of silver 
in nacre sve callod apparent oxistones, In this way, though objecis 
of the waking state are callod practically existent, whilo thoso of 
dreaming slumber are oxistent apparently, for which thoy are said 
to be apparent existence, yet bodies or substances, whicl aro not- 
Self are classed among the apparent. Honce thore are two oxiston-? 
ces, of which, that relating to conscionsnoss is callod trno oxistonce, 
while that concerning substances unresombling il, is called apparont ; 
and there cannot be established any oxisting differonce betsyoon 
waking and dream-objects, 

This conclusion is the best, and has beon oxplained as follows i-— 


. 


When a thing is not dorived from another, 
It is false, like what is croated in dreains, 
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Without any trace of time and place, 

When the objective world takes its source, then 
Know it to be unreal, as a dream; 

Without a trace of reality. 

Like a dream, in wakefulnesg 

It resembles, not wakefulness in dream. 


All dream-objects are derived without any connection of time 
and place, which are callgd the substances or source of production, 
ag has already been illustriited, while treating on the creation of 
elephant, mountain etc, hence they are called unreal. Simi- 
larly the objective world, with the elements, ether etc, have been. 
derived from Brahma, which is perfectly unsubjected to time and 
place (for It is unconditional). Now dream-objects,—an elephant moun- 
tain, ete.,—have already been shown to have some slight dependence 
on time and place, even that is wanting in the production of the 
elements, inasmuch as their author the Supreme Self is said to be 
without the condition of time and place, for which reason the Twiterya 
Upamishada describes the evolution of the elements in a consecutive 
serial order [and not creation]. Moreover the author of the Sutras, 
and the commentator, have equally been silent on the creation of 
time and place. Creation implies a derivated product (hence liable to 
destruction, which they do not admit); for they say, elements have 
beon produced independently of time and place, Therfore, the ele- 
ments are as unreal as are dreams, [for the existing similarity of 
condition]. Though Madhusudana Swami has said in, reference 
to time and place, that they are due to ignorance, so that they are 
anterior to the Supreme self potentially existing in Maya, of which 
Maya or matter they are mere modification, and the evolution of the 
elements are subsequent to them ; consequently for the production of 
the elements there did not then exist suitable condition of time and 
place, yet his purport is not that time and place are the first evolved 
ahd the elements followed them, For, the first productions are called 
excellent, and the future, subsequent, hence if it be said, that time 
and place ave first productions, while the elements are of lator origin, 
and subsequent, it will be tantamount to saying prior to the period 


‘ 
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of production of the cloments, the Supreme Solf was aasociated with 
place and time and was abiding in them; consequently there will be 
established a, prior time and place antecedent to the time, when time 
and place were created ; this is contradictory and cannot be maintain- 
ed; for it will imply tho existence of time and place, prior to their 
production, creation, or origin, which is clearly impossiblo and absurd, 

But such was not intended to be conveyed by what Madhusoodana 
Swami says, His meaning is, that like the elements and elomentary 
products, time and place have been existent from the beginning 
(but subject to the cyclic destruction); but they are non-oternal 
for with the exception of Self, overy thing is subject to decline and 
death. Then again, thoy are also derivated products like the eloments, 
for the existence of a thing cannot be established from nothing ; and 
as they are existent, therefore they are derived; and as they are 
derived, therefore they are open to dostruction; for thinga which are 

* .devived from some source are non-eternal. Now timo and place are 
derived from a modification or transformation of matter, anda 
disomorphic modification of intelligence (Vivarta).* 

Now a disomorphic modification cannot stand as a cause; hence, 
in voferenco to time and place and the material clemonts, this in- 
telligence modified into timo and placo cannot be reckonod as tho 
sourco from which tho cloments have sprung; or, as the causo must 


* With roforonce to causos it has boon said thero are two forma of 
change, one of whioh is called Vikara ov an aotual ohango of form; and 
tho other Vivaraia, or only an apparent change of form. ‘Tho formation 
ofan earring from gold, ors jar from olay, are instances of tho first, 
Hero, there is both change of form and name ; but not of the substance 
gold and olay, while the transformation of milk into curds is an instance of 
the scoond, Hore there is change of namo and form and the subs. 
tance too, 

The drift of the foregoing passage is to establish tho phonomonal world 
as on illusory effect of Brakma tho secondloss reality, which is its illusory 
material cause. The rolation botweon Brahma and the objeativo world is 
similar to the creation ofa snake in a ropo—~an illusion, Vihar ov parinum 
includes a real change of name and form. The substance romaing uns 


affected. ‘ 


282 VICHAR SA GAR 


precede an action, a result, product, or effect, and, as il cannot be 
said, that time and place were antorior to the clements, hence from 
both considerations, time and place cannot be ostablished as a source 
of the elements; but like the co-existence of father and son in a 
dream, these elements with time and plage have sprung up from the 
Supreme Self inherent in Maya. Moreover some substances are 
produced in one place and at one time, there are others which are 
not there produced nor in that time, hence in cyclic destruction they 
are not produced, but only during the period of creation, The con- 
nection of time and place with production of objects is determinable 
in this way, so that when the vast expanse is created with time 
and place, from Maya, that Maya is the cause, whose products are 
other elementary substances, and time and place are not the cause. 
In connection with this subject, it may be said, the existence of 
a thing cannot be determined without it, but this is not admitted in 
the Sidhant, Such an admission of ‘nothing’ producing every thing. * 
will virtually turn you into an advocate of ‘nothing’; and a sterile 
woman’s son, and rabbits’ horns will be quite possible, But as they 
are not to be found in nature, hence the doctrine of ‘nothing’ cannot 
explain the production of the phenomenal world; consequently if 
time and place are not the source, but the force of Maya is the source 
of all products of time and place, will be equally inconsistent, Thon 
again, cause is explained by time and place, therefore they are the 
source of all products, Moreover as Brahma is said by the Sidhanti 
to be the cause of all phenomena, it is natural to assign causation to 
Brahma in time and place, and not to consider them as the source, 
For as Brahma is the abiding entity in time and place, so'is It pre- 
sent everywhere in all objects ; and in time and place the causation . 
of Brahma is equally present and not outside of them. There can be 
no cause for saying this, consequently if the occupation of Brahkina be 
determined as a source of time and place, then as it is prosent every- 
where in all objects that must necessarily be the cause of all, and it is 
absurd to connect It, with cause in some, and as a resulting product 
in others ; so that time and place are not the sourée, but Brakma 
js, and as the all powerful cause Brahma can be established, 
that will virtually be admitting such causation ix another, according 
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to the view of the Anyatha Kshyati, Becanse to look upon another 
substance in a different light is termed Anyatha Kshyati, Now timo 
and place ave not the cause, This expression signifies another object to 
he uncaused, and resting on the back ground of this causo, and not to 
look upon them in the light of cause will establish that sourco in 
another substance, and thus necessitate the admission of tho viow of the 
Anatha Kshyati, But the Sidhanta does not admit it,and thoadmission 
of such a view will render futile that admission of the Sidhanta, which 
indescribably produces silver in nacre. Because of these doctrinairos 
Anyatha Kshyatt have two methods to account for what they say :— 
(1) A substance situated in another region and its explanation 
in a different way is called Anyatha Kshyatt, As for examplo, silver 
seen in the hands of a wife mistaken in a nacre lying in front, and 
placed in quite e different region from the silyer itself; or the differ. 
ent determination of different thing, as the determination of nacre 
itself to be silver, All cases of mistake or delusion can be satisfactorily 
* ‘explained by the above methods, To speak about ignorance and 
attribute the causation to it, ina manner that cannot be describod, 
will be out of place. Then again the doctrine of the Sidhanti lays 
stress upon resemblance of the subject with the form of tho objooh 
of illusion, and its cognition; and the knowledge of a difforont thing 
in a different manner is impossible,* so that tho swbhjocb of con- 
sciousness—the appearance of silver—is the cause from which pro~ 
ceeds that indefinable silver, In such an inforenco of tho supporters 
of non-duality, timo and placo aro different from causo ; and henco 
to connect Braluma with thom as cause is untonabla, go that, tho 
assumption of cause in timo and place, without their being so, 


* Tt is worthy of noto that ‘a difforent thing’ hore moans, what is crontod 
on (ho real substance, as for instance naoro is present in front, the apparont 
production of silvor is » different thing, so that the first thing is naoro and 
tho different thing is silver ; then again for silver to bo found in a different 
place, othor than in a box, family house, or amongst jowels, as in that 
nacre, is to know it difforently from what is usually tho case, Now 
Anyatha moans difforont 3 Kshyati signifios knowledge ; thoroforo tho two 
words would signify difforont knowlodgo ; and its supportors may bo oallod 
‘The upholders of differonco of poroeption,?’ 
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or to fix that causation in Brahma, and to’ recognize that as a cause, 
does not follow. But causation of Brahma is present in time and 
place, and so it is perceived; in the same way, to say that the ele- 
ments ,were derived from the causation of time and place will be 
inconsistent. As a crystal placed near a red flower receives the 
reflection of that redness, and appears se by such relationship, and 
the really abiding intelligence of the individual is transferred in 
dream to unreal objects created there, (elephant, mountain, &c,,) for 
being perceived. Now in the first instanco of the crystal, the 
appearance of the redness imparted by the flower, does not necessarily 
create that colour in the crystal, therefore the perception of the 
white crystal as ved, establishes a difference of perception ; similarly 
on the subject of unreal objects produced in dream, and their per- 
ception as something real, to say, they are caused by indescribable 
truth is just as consistent as the expression “truly false,” Then 
again, a non-existent thing cannot be known, but the truth of the 
abiding intelligence of the dream condition is perceived or known in 
the falsity of objects created in dreams, so that false objects are known 
as real ones, consequently there is a different perception of truth than 
what it naturally is, similar to the perception of Brahma in time 
and place. Moreover, if it be said, that an admission of this diffor- 
ence of perception here, will require such difference being recognized 
as the source of all illusions, But there need not be any such appre- 
hension. For in the admission of difference of perception of silver 
in nacre, the fault is said to be ia the absenco of distinct knowledge 
of the subject, and in the perception of redness in crystal the 
association of the red flower with that crystal, imparts its own 
yedness to the glass; because when the function of the internal 
organ assumes the shape of that red flower, the subject of the func- 
tion—the red flower—is said to stand in relationship with the 
crystal, for which the crystal is perceived red; and in the case of 
nacre, it is quite impossible for it to have naturally a peveoption of 
silyer, for its province is situated in the ‘indoscribable, where there 
is no ordinary silver present (according to another view) but only 
nacre; and in rolation with that nacre, the original nacre can only 
modify the function of the internal organ so as to make it assume 
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the shape of nacte, and nob of silver; consequently the indescribable 
silver, a modification of ignorance, and a transformation of the name 
and form along with the substance of intelligence, and its porcoption 
are both produced; and in the instance of the crystal, the relation. 
ship of the function with the crystal and red flower produces its 
apparent redness, In relation with the red flower, the function as 
sumes its red color, and it has likewise a relation with the orystal 
consequently its redness is merely a roflected shadow; hence the red 
property of the flower in the orystal becomes the subject of the montal 
function. Thus there isa probable relation of two substances and 
the perception of tho property of one in another is probable, therefore 
the probability of difference of perception is likely to follow, Where 
there is no relationship of two substances, there cannot be difference 
of perception, but it is an indescribable porception, as tho association, 
of the flower with the crystal makes that rednoss known, In the 
same way the dream-objects—elephant and mountain—are related 
“+ with the inherent or abiding intelligence, honce, as the faoulty of 
intelligence—truth—is perceived in the associates of that intelligonco, 
viz, an elephant, mountain, etc. therofore ib is ‘difference of 
perception’; and as the faculty of that abiding intelligonce is causa~ 
tion, it is perceived in its relations, time and place, 

Moreover, in connection with the doubt first cited, that as the 
abiding intelligence is related with tho whole of this vast expanse, 
and as the same relationship dotormines a difforence of porcoption, it 
is, necessary that the causation of that intelligence in the phenomonal 
be acknowledged ; but there is no occasion for it, Foras in the caso 
of a father and son created in a dream, there are two bodies produacd 
at the same time, and both these bodies have a yelationship with tha 
abiding intelligence of the dreaming condition, but their causation is “ 
known only in the father’s and not tho son’s body, for the father is the 
parent of the son ; so is action determined in tho son's body similarly, 

In the same way, though the abiding intelligence is related with 
all bodies, yet the faculty of intelligence determinos causation in tima 
and place, and elsewhere its resulting product, affect or action, ao that 
the abiding intelligence being associated, it is not the true causa of 
anything, though such cause may be attributed to the reflection in 
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Maya; yet the reflection is unreal, and what is itself false cannot be 
the cause of another; consequently in reference to the Supreme Self 
the attribution of causation to the material world, and attributing 
time and place are due to illusion, Because the Supreme Self is 
uncaused ; He is without the condition of time and place, unassociated 
—the absolute, and it is absurd to speak,of Him as being caused by 
time and place. But Maya creates the indescribable time place, and 
indesoribably assigns causation to them ; but virtually and in fact they 
are not the cause, As one having no son sees both a son and grandson 
ina dream, here the bodies of such son and grandson are indescribable ; 
and the causation of that grandson’s body in that of the gon is equally 
indesoribable ; and as the true condition of canse and effect between a 
son and grandson is non-existent, so are time and place recognized as 
indescribable cause; literally between elements—the phenomenal world 
~~and between time and place there is no relation of cause and effect. 

» In this way the objective world of the waking condition is derived 
without the causation of time and place, and both wakefulness and+ * 
dream are equally unreal, and as a dream-created wife or child are 
sources of pleasure and pain in the dreaming condition only, and 
absent in wakefulness, so are the objects of the waking state absent 
in dream. Now both are similar, 

Moreover, if it be said, the dreaming slumber follows the waking 
condition, and vice versa; and the objects of the first state of wake~ 
fulness continue in the next condition of waking separated by the 
interval of sleep from the first, and that the objects of a first dream 
do not continue in the second, hence there is a difference between 
the objects of tho two states; now such an assertion can be mado 
by persons ignorant of Sidhanta. Because according to their 

“sight, the ourront of the univorse is without a beginning, and Jiva is 
subject to the three conditions of waking, dreaming and profound 
slumber. The two last are dostroyed in tho state of wakefulness, 
the first and third are kept away in droams, and tho first and the 
second avo destroyed in the third condition, But in dreams and 
profound slumber, an individual's wealth, son, animals ete. which 
he had been the possessor of, in his waking condition, aro nover 
dgstroyed, they continue as before ; only the perception or knowledge 
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of them is removed, 80 fhat when he wakos from sleep, he is the 
game master as before, ofhis wealth etc. Such a consideration is only 
due to ignorance. The Stdhanta oxplains it by alluding to o trans- 
formation of intelligence (vivarta)—a simple modification of ignorance; 
so that like silver in nacre, whatever object is produced then, 
the vehicle of ignorance: of the abiding intolligonco undorgocs 
two modifications ; the particle of darkness of that ignorance assumos 
the shape of the object it seeks to cognize,—a jar ote,—while its good 
quality assumes the likeness of knowledge, Though intelligence is 
said to be knowledge, so that to say, the modification of the good 
quality is knowledge, is improper; yet that knowledge is not all- 
pervading and consciousness over-riding the worldly function is 
called knowledge, hence tho accomplisher of tho use of knowlodgo 
in consciousness is function, Thus then, function is like an associato 
of consciousness, and the word ‘knowledgo’ is uged. to indicate it as a 
subject of consciousness. As for instance, in the common oxpressions 
“Knowledge of a jar has been produced.” “ Knowledge of a jar is 
destroyed,” here the functional intclligenco cannot be said to arise 
and go away; but function is produccd and destroyed, and know- 
ledge is produccd and destroyed; honce tho word ‘knowledge’ is 
used to signify function; and that knowledge, a form of function, is 
& modification of the good quality, (this can possibly bo said) and 
intelligonce is reflected in that modification of tho function, but not 
in the modification of the subject, a jar otc, Becauso, though subjoct 
and function are modifications of ignorance, yot the first is only a 
modification of the dark quality of ignoranco, thoreforo impure; no 
reflection can take place in it; while the second is a modification of 
the good quality, therefore transparent, and can reccive reflection, 
Thus then, for the function being adapted to reccive tho reflection ° 
(of intelligence) the limited intelligonce of the function is called 
knowledge and witness. And as tho subject (jar cto.) is not fit to 
receive reflection, the limited intelligenco of the subject is noithor 
knowledge nor witness, Therefore the objects of the waking condition 
and their perception,are both produced and destroyed at one time (such 
is the firm conclusion of the Vedas), henco to say, that they continuo 
to remain in the next wakofulness aftor sloop, and go on, is inadmissiblo, 
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Though a person on [rising from his dreaming slumber, 
considers that things continue just as they were, before he went to 
sleep, so that his knowledge of those things are not produced and 
destroyed at the same time, but through knowledge they are first 
rendered visible, and continue to exist even after the destruction of 
knowledge, yet as dream-objects are produced at the same time, and 
a person perceives that this mountain and ocean must have a begin« 
ning prior to my birth, so that the objects produced then and there 
(in dreams) are considered to have been produced in the distant past, 
an illusion—a result of ignorance. Now the same ignorance which 
creates a false mountain or another object in a dream creates 
also the conception of time (indescribable) during which dream- 
objects are existent or not; in the same way, objects of the waking 
state are not more durable ond lasting; but through force of 
ignorance, a false durability is produced along with the production of 
those objects at the same time, and thus causing them to be perceived. 
But if it be said, that dream-objects ave a direct modification of* * 
ignorance, and those of the waking condition are not so, and like a 
jar produced by a potter, his wheel and stick, every such object has its 
own cause from which it is produced, and ignorance has no direct 
concern in its croation, inasmuch as the consecutive evolution of 
the elements and their quintuplication, giving birth to Brahma’s 
egg as mentioned in the Sruti will then be inconsistent; therefore 
the objects of the waking condition—oreation of Iswara—are only a 
modification of their individual material agents, and not a modifica~ 
tion of ignorance; all dream-objects are productions of modified 
ignorance and their formative material is the same ignorance; hence 
their creation and perception by the same ignorance being produced 
at one time, is quite possible. But as objects in the waking con- 
dition (the objective world) have their own individual sources of 
production, distinct from one another, and a priority and sequence 
of time, for the cause must precede the result, and the result destroy. 
ed in the cause, consequently before the production of a jar and 
subsequent to its destruction, a lump of clay still continues to exist, 
Thus then, some objects oxist for 4 short time and others have a 
longer duration in that relationship of cause and effect; and it cannot 
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be said, that the same is néb applicable to dream-objects. Becauso, 
like the objects of wakefulness, dream-objects can be shown to be 
influenced equally by causes producing them in their turn, as results 
or effects in a natural order of sequence. 

As, for instance, when a man dreams that his cow has given a calf, 
or that his wife has given birth to a son, tho cow and wife 
are the cause of their respective issue; and such perception may 
be as lasting ag the calfand son—actions of the cause—or it may be 
short-lived, or the cause and effect may be coetaneous; that is to 
say, ignorance is the material cause of production, and the cow and 
wife are no more so in regard to their calf and son. We find the 
same thing in objects of wakefulness : a cause lasting for a groater 
period of time, or an action lasting for a shorter poriod, or there 
is no relationship of a prior cause and its determining action, result, 
or effect as in dream, but a direct result of ignorance, Thon again, 
the consecutive evolution of the elements and the rest, as laid down 
‘mn the Sruti,is intended not to give an account of cosmogony, 
but for expounding non-duality and to atiribute everything to the 
All cause—the Supreme Self—hence that is only a transformation 
of Him, 

Now, « transformed product is nothing else but o prototype 
of the thing transformed, therefore the objective world with their ine 
dividual names and forms is not distinct from Brahma, but is 
Brahma (actually), To oxplain this non-duality, bas an account of 
creation been given in the Srudi, and there was no other necoasity 
for it, The consecutive evolution therein described is for enabling 
one, ordinarily to know, how destruction takes place in a consecutive 
reversed order, equally necessary for the determination or ascortain« 
ment of that non-distinction of Brahma and the phonomenal world; 
so that there was present no necessity for a description of cosmo- 
gony. There is no consecutive seriality incroation, but all products 
have one determining source, ignorance (or call it matter, if you like); 
between the two, matter and creation, there is a relative condition 
of cause and effect ; and the perception of priority and sequence, 
is produced by ignorance, a false condition resembling a dream, 
But the reason for the Sruti account of consecutive seiiality, of 
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‘ 
priority and sequence, is only for conkidering destruction. Foy 
consideration, meditation, or reflection, there is no rule, that it will 
be after the natural appearance or form of an object, consequently 
objects, of the waking condition have no mutual relationship of 
cause and effect, but are derivative products of ignorance, like the 
silver in nacre, or a dream-object, discovered by the witness asso- 
ciated with function of ignorance. Hence all objects are discovered 
by the witnessing intelligence, and their modifications of knowledge 
and ignorance ave produccd and destroyed coetancously, so thab 
when the object is perceived, it then becomes the subject of that 
perception, aud not in any other period of time, To see in this 
light is called Drishti-Sirishtt-Vad. This doctrine upholds the 
presence of Inowledge in objects only and does not admit the 
existence of ignorance [or in other words the knower creates the 
known and the latter is non-existent in the absence of the former} 
In the light of non-duality it is conclusive. Here there are two 
and not three, existences. Because objects which are not Self- 
(Anatma) ave apparent like dream-objects; and beyond the time of 
their perception they are non-existent, hence the third or prac- 
tical existence [Vyvaharika] is done away with, in this method. The 
witness is their discoverer and there aro no subjects for the internal 
organ or its function to take cognition of. Because the internal 
organ and the sensos, and a jar, all three, and their conscious per- 
ception are produced coetancously in what happens in a dream; 
consequently there cannot be said to oxist the condition of subject 
and predicate. If the subject a jar, the sensory organs eyes etc,, and 
the internal organ wore existing first, before this perception, then 
pereeption or knowledge, ¢.¢., function of the internal organ is caused 
by the organs, eyes, etc., the proofs—but that internal organ, subject 
of the senses, all three, are not present before knowledgo; they are 


. produced simultancously like a dream, hence the three are not tho 


determining source of knowledge. Still in the matter of knowledge, 
the causation of the three in determining its production, like what 
follows in dream-objects is known, and therefore the objective 
world is said to be discovered by the witness, and the subject. of 
knowledge is independent of proofs, Horo also it is equally false 
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with a dream ; or several objects are determined in a different light 
fiom what they naturally are, and appear false in. wakefulness, whilo 
others ure produced as realities, existing in all times, of which some 
mo destroyed giving p'ace to others in their turn, 

Phere can nevor be any ‘divergence from the rule just laid down 
about the evolution of elemonts; a person may be in possession of 
knowledge, yet about cosmogony he may be perfectly ignorant; 
whi there are others who know all its particulais, According to 
a knower of Self, the world has uo existence, but the reverse is tho 
case with persons devoid of knowledge. A preceptor and tho Vedas 
are the means of knowledge; through them the highest truth is 
known; such a knowledge is only lo be produced in the condition 
of wakefulness, Thus the falsity of sume substance, destruction of 
others, and origin of a third is determined, the supremo trath—tho 
end and aim of human oxistence,—is then brought about by tho 
Guru and his precepts on the Vedus; the derivative produets of 
ignorance are reduced into their acbual condition of nihility like an 
object in dream. In Vushishtu, have been given innumerable 
historical accounts contitmatory of what we have hitherto been con- 
sidaing; & moment's dream covers a good length of time, during 
which several personages appear in, and disappear from, the scono of 
action, as if it were all a dream, but when the aceounts aro rend, 
they appear hke living personages, uns what actually takes placo in 
our condition of waketuluess, all given to enjoy loug periods of Hfe, 
so that hardly any marked distinction cau be found between waking 
and dreaming slumber; but beyond the one reality —Sel f—every thing 
else is unven), this 1s amply proved. 

Says the pupil— 

Of the hundreds of thousands and thousand Kulpas, 

‘This produced the world, 

So that a man of knowledge is alone liberated, 

Ignorance is boudage, whose number is thousand, 

Lf unreal lke dream, are moments, hours, minutes, and 
seconds, 

Who is then bound and who is liberated ? Of what use ave 
‘hearing’ and the rest ? 
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In the infinity of time, Iswar’s creation is without a beginning, 
hence the liberation of the wise and the bondage of the ignorant 
is drearh-like; that is to say, as a dream lasts an hour, a moment, 
or for several hours, so does the world continue to live, or say it may 
last for a still greater length of time. If, therefore, the duration of 
the world be so limited, how can a person be subjected to bondage 

. through infinity of time ? And there will hardly be a necessity for 
the destruction of that bondage, and to be liberated by having 
recourse to the means ‘hearing’ and the rest. 

Now in this view, boudage, desire for release, Vedus and Gurw 
are not admitted, but intelligence is looked upon as eternal and 
free; that various transformations take place in the modification of 
ignovance—intelligence—which cannot effect the Aétme injuriously ; 
that self is ever unassociated, and unchangeable; that nobody has 
been delivered up to the present time; nor is there any chance in 
the future, but intelligence is eternal and free, without any relation 
with ignorance or its modification in any period of time, hence a 
Veda Guru, ‘hearing’ ‘consideration’ and the other means ‘medita- 
tion, are not at all requisite: to consider otherwise isa creation of 
ignorance and as true as a dream (i. 6, false) and its lengthened 
duration is also due to ignorance; yot one unacquainted with the 
Sidhanta is apt to question in this mmner from an ordinary view. 


Says the Guru— 


As the Dova Agradha created a delusion in dream j in that 
manner 

Pupil, is your knowledge of bondage and release produced in 
wakefulness. 


Asa dream is produced, from the defect of sleep, as a teacher 
is» known source of study, and as from study of the Vedus, Puran, 
and Dharma Shastras, » student comes to know of actions and their 
effects, and is deluded with o belief as to their reality; so like 
Aream-objects, these objects of the walkeful state ave false, and to 
cousider them real is only a mistake. The verse refers to ‘bondage’ 
and ‘emancipation’; they include all things which are not Self. Ag 
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you know me to be your Gurn, a learned min is taughl the sigaifi- 
cation of the Vedas, which you know to be false; as bo an Agvadha 
Deva appears the Vedas, Guru, ele. indescribably unreal, like the 
subjects of a dream, so your subjects of knowledge beginning with 
one to everything else, all are indescribably false, and that is 
exactly what happened to an Agradha Deva in a dream, Agradha 
Deva had been sleeping for a very long time, and dreaming that 
he was a Chandul (parich) aud very poor; his mouth was filled with 
bones, flesh, marrow, blood, fascia, skin and semen; that ho was 
roaming in a wilderness filled with dreadful snakes and wild cle- 
phants, In the course of his travel he soos several places; in one 
spot he finds fearful creatures ravaging the wood in quest of prey; 
he finds a second spot filled with blood, where were creatures loudly 
venting forth their agony; in another spot he finds a red hot ixon 
pillar, to which several individuals wore chained ; one of the roads 
was sandy and the sand so very hot, that the unfortunate poople 
who were compelled to walk on it wore writhing in pain; their 
miseries did not cease then, for they were guarded by an officer of 
law, with an iron vod in his hand,, to thrash thoso who lagged 
behind; this fearful spectacle appeared in his dream, and ho fanciod 
lest he shall be one of them and subjocted to a similar treatmont, 
We was very much alarmed indeed, Thore were some delightful 
spots too. Here a Deva was sitting at caso with all the good things 
to enjoy ; sight of nectar brings forth satiaty, and he knows not what 
hunger and thirst are; another Deva with a tangibla body dovoid 
of excrements—urine and faces, seated on a good conveyance, was 
enjoying a ‘drive, and that conveyance was propelled at the desire 
of the Deva oceupying it; a third spot was culivenod with the dance 
of Panava, Urbasi, and the other dunsewse of hoaven, Incomparably 
heautiful, without any defect of person, and with all fominine 
charms, they had lavishly poured on their bodies sweeb sconted 
perfume, which inflamed desire, Here and there, a fow Dovas 
were keeping company with the girls and enjoying a walk; now he 
fancied himself amongst one of the party of these Devas, and was 
taking precious care to protract his stay indofinitely, Sometimes he 
thought he was accompanying a girl in » pleasant walk, In tho midst 
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of his rambles, he was accidently led to a spot fille} with ordure and 
offal, and he had to clean them; oue spot was oeeupied by their king 
attended by his servants, who were standing iu front to serve his 
commands, To many persons, the king and his servants appeared ta 
resemble the moon, others cunceived gicat'drend for them, ‘he in- 
habitants of tho wood were rewarded or punished acvording to the 
measure of their good and bad works, 

+ To this manner, was the Deva Agradiia by name, visiting several 
places of that wood in his dream, (The scene was vatied, wild, and 
interesting.) or instance, in one place Brahmans were recanting the 
Vedas ; in the sacrifical altar good actions were being done ; here was 
flowing an excellent river, in which people were bathing for the sake 
of virtue ; there a wis? preceptor was giving lessons to his pupils on 
Self-knowlodge, who having finished their course, were getbing out of 
the wilderness, In the conse of x vory short time was the Deva, 
Agradha astonished with what he saw in his dream; he thought 
within himself, that the wood had been cxisting from remote ages, 
and knew no deslrnetion ; that he also had been living through all 
the time; the gardener Brahkmd with four hends had on rare ocea- 
sions, to sow the seeds from his mouths, water and protect them ; 
sometimes he laughs so violently that fire would come ont and devour 
the forest in flames; that with the birth of the wood, he «(Agradha) 
was born and died with il; after the wood was consuined the gardener 
alone remained alive; the seeds of the wood cxisted (potentially) in 
Brahmd’s body (for raising it up again); and that ha was subjected 
to birth and death repeatedly, This he learned from hearing the 
Vedas in his dream. 

Having heard of hig repeated sojourn in life, he commeneed (o 
reflec as to the means of getting out and improving his condition, 
even if he were to stop there. Ho thought, ihe would succeed in 
getting out of the p'ace, his condition of « pariah will be removed, 
and ho will attain toa Deva. But there were no other means savo 
and beyond that knowledge of Brahma, on which the professor was 
engaged in his conrse of instruction to his pupils; they did get out 
of the wood by its means, With these thoughts, he repairs to a 
professor (in dream) and receives that instruction, in the manner 
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presctibed, from looks written in the language of the Devas, Now 
the imaginwy professor gives instruction by imaginary works, writ ton 
in the Sansorit, toan unreal pupil, who exists no where, Ife transla‘es 
the works in vernacular, For such translation of Sanserit works hoe 
bogins with the usual (vdledictory) propitions introduction, Tor 
that enables a writer to get rid of the uswal obstacles (sin ond de- 
morits) thal prevents its completion, Sin prevents a good action 
being finished, and a propitious action by causing its destruction, 
carries a person through it, Even if a person be faultless aud with- 
out sin, yet he must begin his work with the. propitiatory stanza. 
For in its absence an author may be taken for an atheist, and there 
will be no inclination for his writings. 


Now this propitious action is of three varieties 


(1) The ascertainment of Reality, Vastu. 
(2) In the form of salutation, 
(8) In the form of blessing, 

‘Vustw means the Supreme-Self Brukma, with ov without atli- 
butes, ‘Ascertainment’ indicates singing; praying for the desired 
object cither by the preceptor or his papil is called ‘invoking a 
blessing’ That object of desire has boen expressed plainly in the 
fourth piece of pootry. ‘Tho fifth verse oxplains an object desired by 
the pupil, Ganesa and Deyi are spoken of as Iswara in tho Purcnus, 
hence when mantion is made of thom, if cannot indicate une 
godliness, 

The Purens contain an account of Ganesa’s birth; but tho 
source of that birth is not depondent on actions, like what happons to | 
humanity in general; on the other hand, like Ram, Krishan and others 
his birth was for bestowing favors on his nrdont followers, Ta was 
an incarnation of the Supreme-Self, according to Vyus, Now its 
prrport is this :-—TIn the light of truth, the Supreme-Self is non-dilfer- 
ent trom the individual Self; but the illusory attribution of bonds, 
birth and death, to the Solf (déma) which constitutos (Jivushin) 
individuality, is never known to a Ganesa or Dova, honco they are 
not individuals, but Iswara; and itis but proper, that in the oponing 
passage, a work must contain thoir consideration, , Different methods 
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of speaking about Iswaa have been adopted auly to make him 
shine the more, and attachment to him and to a pteceptor (spiritual) 
ean only be produced by knowkdge, which is the principal means 
to that end 
For rendering this inte: pretation more plain. the following verse 

on the ascertainment of the Reality and the good it produces is being 
produced, 

That Lod who is truth and light, and discoverer of the Sun 

and Moon 
I am}; a witness of his intelligence purity and bliss. 


Ow THE PersonaL REALITY. 
Destroys sin with rool, tho name of Ganesa. 
Without meditating on him no serviceable action to a Deva 
can be done (vide Tripwrabadh.)* 


x 


Move or SALurTAtion, 
My salutation to Siva, husband of Lakshmi, and Parbati 
who destioyed the giants, 
Whom the devotecs are constantly engaged in praying to. 


MODE OF PRAYING FOR AN ACCOMPLISHMENT OF DESIRE, 
Let that force? by which Isware created this world. 


Sit on my tongue, so that the wok m hand may be success- 
fully finished. 


Invoxina A Biussinet 


[Thine work] destroys bondage, awakes a desire of release, 
kind preceptor, 


Who reads, or hears it, for him all wordly rmbbish cease, 





*Té is a work containing on account of the slaying of ‘Tvipur by 
Mahadeva, ‘ 


¥ Sakt is another name for the goddess of Force, Durga, 
$ Or the mode of @ pupil's prayer fur fulfilment of dosire, 
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SaLutat oy To A Provussor or Vedunta. 

The Vedie troe pierces through the forest coutonding 
against the ar and gives « good shake to disperse 
the thorns of action over-spreading it, 

Tears again an honest and successful pupil ; 

Who rettwns again and again to this world of thorns, which 
the traveller, Bhagavan, knowing it should uol be, tnkes 
him up, assuming the form of Vyas, 


Makes of the Suéras a net, and divides the thorny world, 
Salutes he them, knowing them to be true and no- 


changeable, 


[‘'he commentator explains it in the following wise]. 


_ Asa storm overtaking a forest, shakes the trees, and by strolching 
the thorns, tears the beautiful flowers of the wator lily (lotus) and 
scatters them aduift, or fixes them there, so that a traveller is lod to 
believe that the fluwers are actual productions of the spot where 
found ; but on reflection he finds that cannot be: for the place is 
unfit for them; thus meditating he picka them up, and thinks of 
finding out a remedy that will prevent such a mishap in tho future, 
when wind and storm with thorns will bo unable to affoot thom in 
any way or tear and scatter thom; so he takes a not mado of throad 
and covers the thorny tree in a manner io pravont its thorns gelling 
out by the force of wind to pierce the flower, and having dono thus, 
prevents the lotus to enter into the thorny tree by tho artificial 
partition of the net. Similarly the spiritual preceptor of” hak ig 


the wind in the Ve.lio forest, filled with thorny trees of contiadiebbry. 


disputes as to their signification ; these excite the performance of acts 
done with a motive of reward, in a man of integrity, artless and 
faultless, withous any passions, a pupil resembling tho lotus in 
purity and beauty, is thus diiven fiom his proper sphoré of meditt- 
tion, and found in the midst of thorns of works by the traveller, all- 
pervading Vishnu, who thought such a pure individual is not fit 
for this place, but his proper sphere is to attain me. ITe therefere 
assumes the garb and form of Vyas, and fixes him in the bosom of 


ee 
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instruction, Asa flower fixed in a person’s bosom cannot be driven 
away by wind, so one seated firmly on the course of instruction 
offered by a professor, intent on Brakma, can never he mislal by 
the random talk of a dualist, hence that instruction is fit for his 
het, Vyas did not de-ist here, but poiuted ont that even to one 
who admits the individual and universal spirits ave two separate 
entities, the thorn-like actions are the source which will cause him 
ever to travel on, so that the remedy must be found that will put 
an ond to his journey. With such an object, he separates the utter- 
ances of the Vedie treo hy the net of the Sutras, As in a forest, 
there are trees with thoms, and trees without thorns, and a net 
sepaiates them, to prevent the flowers from entering into the thorns, 
so the Vedas contain two different sorts of utterances, one lands 
actions aud a person undesirous of them, is enticed ot induced 
to perform them, while the other expounds the effect of actions to he 
shortlived and transient and thus removes a person from their pale: 
Vyusa divided them. By the Swéras ho mtended to show all the 
utterances of the |’edas have for their purport, the destruction of and 
not the incentive for, actions, Such of the utterances as determined 
the iucentive for an action were over-ruled by forbidden aud natural 
works, thus they have been completely done away with. Now lawful 
acts purify the mind, but a person who is intent on knowledge must 
absinin from them. Heneo destruction of actions is the chief 
purport, Then again, whut cffects of actions have been explained 
in the utterances, in reference to the in lication, amount to o 
sugw-coated pill. [Treacle in the Longue is an indicat.on signifying 
administration of nauseous pills to a cow and horse, disguised in 
treacle, So does a sugar-coated pill, hence it has been used for 
treacle in the tongue] Their purport is not to ascertain such effect, 
Iu his Sutras, Vyas has sought to establish whit we have just been 
saying, so that a person acquainted with them may abstain from all 
works, As the thread net prevented the entrance of flowers into the 
thoras by enveloping those trees which bore them, in the foregoing 
example, so by Vyas Sutras, a person is obstructed from having re- 
course to actions with a motive vf enjoying their fruits in this, or the 
next life. Therefore the resemblance to 9 net is mentioned. 
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Another's pupil takes protection of & gencrous minded Cura, 

With hands clasped aud head bent ab his feet, ho asks: 

Oh Bhagyan ! Whoam I? Is the world created or ovoluted ? 

What is the source of eniaucipated, lot mo know then, 
besides actions and devotions, 

Bhagvan! Who am J? Whether my Self is the body, or different 
from it ? Iam aman and havea body, both those I know. I have 
my doubts on the subject. If you say my Self to be different hom the 
physical body, then am I an agent (instrument) or actionless ? If the 
latter, am I a subject of all bodies collectively or of several 
distributively ? The first part of the question has this purport. 
Then again what is the source of creation? Is it created or 
evoluted? If it has a creator whethor such agent is a Jiva ov 
Iswara? If Iswara be its author, whether he is limited in one 
2egion, or all-pervading? If he is all-pervading, then, as Jive is 
different from the all-pervading ethor, so is he different from Iswara, 
or whether the two Iswara and Jivu ave one. Whether tho sourea 
of emancipation .is knowledge or works ; or devotional exercises, or 
both? If both, ‘actions’ will bo equal either to knowlelyo or 


devotional oxorcises. 
To this the Guru replies :— 


Evorlasting, intelligence, and Bliss, axt (hou, 
One with Brahma, unborn and nnassociated. 


The first question which the pupil had asked is now being replied 
to, “Thow art eternal, intelligence and Bliss” ; now such an expres- 
sion will signify a difference with the physical body, for that is (Asut) 
‘not being’ [and open to destruction], It is insentient and m’sorable 
and not an agent. For an agont isone who has recourse to actions for 
the destruction of misery aud acquirement of happiness ; but in 
reference to your self, there is no misery (Self cannot bo alfecled } 
it); hence there is no agent to destroy or remove it by pattoeniig 
actions, Thus then your self is blissfull and it is equally true ix 
connection with’ the acquirement of happiness. For as he is blissful] 
he cannot have any necessity for ils acquisilion, for which, ho is not an 
agent for good works though he is recognized in that way, in the 
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gross and subtle bodies, Thus then Self is neither an agent, nor 
an instrument for good and bad works; nor is he liable to enjoy or 
suffer their results, happiness and misery, but he is the witness in the 
gross and subtle body; honce he ig one and not many, If self 
were an’ agent, necessarily he must be more than one; for happi- 
ness or misory felt by one individual, does not go affect the rest 
of human kind, but instead, we find some to be happy, while others 
are miserable, therefore the number of agents are many; but 
since self is not an agent, he is therefore one. Thongh Sankhya does 
not admit tho agency of self, yet he recognizes the number of selyes 
to be many. But this is an extremely antagonistic view, for he says, 
when the three attributes are in an exach equipoise, it is called 
Pradhan or Prakriti, and not change oy modification Vikriti, now 
modification is a transformed product of Prakritt, which is the 
natural source of Mahatatwe, honce it is Matter [Prakriti]; andas - 
it is unereated, ib is therefore changeless. 

Now Mahatatwa, Egoism, and the five Tarmatras ave there- 
fora called the transformed products or modifications of Matter ; * each 
of the preceeding one is a material cause of the subsequent product, 
for the productive cause of a resultis callod Prakriti, Tho Zan- 
matras ae the material cnuse of the elements, hence those seven are 
modifications of Prahriti, as are also tho five elements, five active 
organs, five songory organs and tho mind, These sixteon are nob 
Prakvits; moreover Matter and Spirit are not modifications of one 
another. Because the cause of 4 thing is called Prakriti, and its 
product (Vikritt) modification, But as the (Purusha) Spirit is not 
a cause of any thing, therfore Ho is not one with Prakriti ; and as He 
js neither an offect nor product, he is therefore not Vébriti, Thus 
then ho is unassocialod, We have therefore twontyfive (Zatwas) 





# To onablo our readers to hayo correct view of Evolution we should 
gefor to the Introductory Mamoir in Djole's Vedantasara, where tho whole 
‘gubjoot haw been carefully explained, In this place wo tan prodneo only 
Shé.clngsifiontion, but in this connection it is proper to say that what the 

anghor moans is this :—The Wuhalatwa goyo birth to egoism. Egoism tong 


‘the Zénmagtras and go on. 
. bd 
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entities or substances in the Saykhya Philosophy; which does not 
acknowledge an Iswara, or Personal Crentér for the causation of the 


universe, ' 
Prakriti vequives no help, but is alone its sole cause k = Ib 
likewise acts as an excitor foy inducing men either to enjoy happi- 


ness or misery, or attain emancipation, Spirit is quite unconnected, 





* Prior to the evolution of the world, mattor was in a passive condition 
it could then produce nothing till acted upon by the influence of its spirié 
or better still, force, It is impossible to conocive that condition now, what , 
wenow have experience of, is matter in its highost stato of activity ov 
matter and force, The instrumentality of the spirit in evolution doponds 
only in induoing change, it disturbs the eqnipoiso, the threo Gunas or 
forces which matter is endowed with, lose thoi epuilibrium ond go on 
produsing the phenomena we know as natural laws, But the vory tor. 
slaw isa misnomer, inasmuch as it presupposes a law-giver, This is 
all vory elaborately cleared out, which it is impossidle to condense into 
the compass of a note, ‘and which tho reader may find in the Introduc 
tory Memoir attached to Dhole’s Vedauntasara. 


Now for the classification— 


1 Prakriti Primordial cosmic matter, 
2 Prakriti, Vilo ii 1 Viswo 
S Mather { jn a condition 2 Ahamtatwa 
: 4 
of change 8 Biery ‘) 
4 ‘Ages Subtle 
, ‘ 5 Earthy and ) Atoma 
6 Aerial 


38 Nivavichinna Vikvutt : 
Only change Eleven organs of songe and action and 


the five gross cloments, 
4 Anwaya Sarupa 
Neither matter nor change...Adma (the 7th Principle). 
Prakriti alone oan do nothing, The undifferentiated cosmic con 
dition of matter la called Prakriti, The contact of the Purush a Spirit, 
Self or Abaca) induces a chango which disturbs the equilibrium of its three 
forces, or qualities or @unas and then evolution begins, 
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Prakrité procures enjoyment by being transformed or modified into 
material prosperity, aud by intellect it is further subjected to a 
change which is called discrimination, This ia also called emanei- 
pation, This is another of the means by which enjoyment is 
derived, ‘ : 

Literally the Spirit or Self is unconditioned and unassociated 
and can therefore have no concern either with enjoyments or eman- 
cipation, but their knowledge, pleasure and pain, the passions, anger 
and the rest, ave all modifications of intellect, which for the 
Atma, acquires discrimination, or not: the attribution of bon- 
dage and emancipation to Self is not true to those who have 
discrimination in their intellect, but to them who have it not, the 
attribution of enjoyment to Self turns him into an agent according 
to Sunkhya. But in its true beming Self is nob an agent (Buddhi) 
intellect is the agent. ‘Discrimination’ is to know intellect as some- 
thing different from Self. The absence of such knowledge is called 
indiscrimination, For these reasons Sunkhya calls the Atma uncon- 
ditioned, un-related, or wn-associted ; and pleasure and happiness are 
merely modifications of intellect, so that they aro the properties of 
Buddhi. Self is not one, but as many as thore are individuals, each 
person having separate Self Now this statement is very much 
opposed to reason (or what the Vedas say). Tar, 

If pleasuro and pain were the attributes of Self, then as each 
individual is affected quite separately from the rest, ono may be in 
grief whilo his brother or noighbour is in the height of felicity, and 
as that distinction is created by the body, consequently Self is divi- 
ded into as many, as thore aro bodies, But sinco pleasure aud pain 
are not the attributes of Self, but they belong to intelloct whose 
properties they aro, consequently their distinct porception separately 
hy men will create only a division of Buddht intellect aud not of Self, 

As tho one pervading ether is recognized severally on account of 
a difference of its associates, by one wanting in proper discrimination 
of the associate and ether—who knows them to be distinct thongh 
they are one—so the attribution to one pervading Atma of proper- 
ties belonging to several intellects, shews an absence of discrimina- 
tion in the porson who so regards it. Sunkhya ought to admit 
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what we have just said, and not to content with saying “ Self is wn- 
conditioned, and divisible’ Fur divisibility reduces him to the 
position of many, and then the first admission is rendered finitless 
by the second, Moreover to divide the Self and regard him as 
many, according to his bondage in some, or emancipation in others, is 
clearly untenable, for unless the Atma, be subject to, or included in, 
bondage and emancipation, his division cannot be maintained ; and 
as that attribution of bondage and emancipation to Solf proceeds 
only from want of discrimination in the intellect; and as according 
to the Sankhyakar, they ave the properties of the intellect only, 
therefore to regard the Atmaas divided into many and not one 
whole, 1s opposed to reason and sense, Then again what proceeds 
from ‘indiscrimination’ is false, as a snake in rope, ‘This is 
removed by discrimination (and knowledge.) From indiscrimination 
in the intellect, Self is regarded to be subject to bondage, but 
‘discrimination removes such erroneous notions, hence bondage 
is unreal. In the same way, his emancipation is unreal too, 
One who is subject to bondage can be said, to have a desire for 
release ; therefore bondage and emancipation must be equally true 
at the same time; that is to say, whero thore is bondage, there must 
emancipation ever bo real, But asin rogard 1o Self, bondago iB 
unreal, so must emancipation be like-wiso. In this way bondage 
and emancipation which ore unreal, can be shown like the othor, to 
apply to one Self; and to divide him into many according to the 
division of bondage, and emancipation cannot bo a rousonable dedue- 
tion ; henge the Sankhya viow of the Adéma is unsound, and illogical. 
The Natyaikes also admit a similar division of tho Aéma, for which 
this doctrine must be alike unsound and illogical, They say, happi- 
ness and misery, knowledge, envy, desire, endeavour, virtue and vioo, 
concoptions of knowledge, numbor, proportion, separation, addition, 
and division are the fourteon qualities of tho individuated Solf 
They are his subjects. Iswar has cight qualitios viz., number, pro- 
potion or measure, soparation or distinction, addition, division, 
knowledge, desire, and endeavour. But thon :—tho difforenco is this: 
Tswar's knowledge, dosire and endeavour ave olemnal, while the in« 
dividual’s ave manifold, and transient, Iswar is all-pervading and 
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eternal, while the individual is manifold, completely pervading and 
eternal, and his knowledge is short in duration ; so that when the 
quality of knowledge is present, then only the individual, intelligence 
is manifested, and when the first is destroyed, he is reduced to insen- 
tiency, Like the Jive and Iswar, void ¢Abas), time, quateis, and 
mind are eteimal, 

Moreover, the subtle atoms (Paramcnw) of carth, water, fire, 
and air are eternal, A Paramany is an ato, It is the sixth part 
of the subtle dust perceived in a ray of sunbeam. 

Atoms are eternal like the Atma. There are other substances 
besides what have been mentioned, which are considered by the 
followers of Goutma to be eternal, as for instance, caste, species ete., 
but as they are all opposed to the conclusions of the Vedus. An 
enquirer after truth, can have no necessity for them, hence I will 
desist from their further discussion, “IT am a mau” “Lama 
Brahman’ ave exprossions that cloarly fix Selfin the physical body,—-> 
a delusion and mistake—exciting anger and.envy, which in turn pro- 
duce an inclination for good and bad works, that lead to the enjoy- 
ment of happiness, or suffering of misery by being connected with 
a physical body. Thus thon wo find here, that a mistaken kuow- 
ledge is the source, which proctires for the dima un objective exis- 
tence, : 

This mistaken knowledge is removeable by a knowledge of tho 
truo nature of things,* Self is quite a distinct entity from all other 
substances, a body and the rest. To ascertain this by knowledge is 
called Zatwa Jnana. Now such kvowledge removes the mistake of 
attributing or confounding the physical body with the Atma, as in 
the oxpression “Lam a Brahman,” “Lama man.” With the removal 
of mistake or delusion, anger and spite are destroyed; in their 
absence, inclination for merits and demerits cease to excite a person, 
Where there is no inclination, there can ba no connection with a 
body—no more birth —to enjoy or suffer hereafter, but the consum- 
mation of actions already begun, cease only with tho destruction of 
their effects by enjoyment, From o want of bodily connection 





——— 


* Patwa Jnana 
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twenty one [sorts of] miseries are destroyed; and destruction of 
misory is another name for emancipation in Wyaya, . 

They are :—the body ; car, oye, skit, Longue, nose and mind, con- 
alituting the six organs, six subjects of Lhoso o1gans ; aud their know- 
ledge which is another six; togethor wilh happiness and misery. 
They are the parent of misery, hence aro called misorios, Thon 
again, after destroying the happiness derived from a residence in 
heaven, or another equally desirable abode, they bring on misery by 
producing fear, for which also, they are callod miseries. Though 
according to yaya the ears and mind are regarded eternal, and 
therefore not lable to destruction ; but tho way in which they cause 
misery, is open to it. By producing a knowlodgo of things, they 
cause misery, But in the timo of emancipation, ucither the cars 
nor the mind do produce that knowledge of substance ; because the 
ether situated inside the aural cavity—the site of hearing—is the 
‘organ of heaving, and as the ear is absent during emancipation, the 
ether just mentioned—tho virtual organ—must aliko be absent. 
Ilowever in the absence of the site of hearing, uo knowledge is 
to follow, houce the parent of knowledge, tho ear or something else 
resembling it, is the cause of misery; and ¢haé is open to 
destruction. 

Knowledge follows from a connection of the mind with the Adéma, 
and this connection, according to the yuyu, is either duo to the 
action of one or both of them, As a hawk alights on a tree by its 
own action, and as two rams in o fight ave moved by both their 
actions, sq in the Lord that is sclf, thore cau bo no action by 
contact, Moreover, during the time of emancipation, as there can 
be no action present in the mind, therefore tho mind whieh js 
endowed with the faculty of connection is then said to bo absent 
Then again, the connection of the mind is called the source of 
knowledge by some ; but the contact of the Aému is not go called. 
In the state of profound slumber, the mind enters the vessel Purifa; 
it has no‘ connection with tho skin, houce there can be no 
knowledge then, According to them, the mind itself, for ils close 
connection with the skin, aud for its being the source of misery by 
knowledge, is misery. But independently of such connection it is 
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not. Duaiing emancipation the sensation of touch is destroyed ; 
hence there can be no covnection then, for which there can be 
no knowledge in it, The mind remains in the period of emancipa- 
tion, but that sense of touch, which is the paront of knowledge or 
consctous perception of misery by its coitact, or connection with the 
mind, is destroyed, and with this dostiuction of contact, it is itself 
destroyed. 

In this way, during emancipation, for his difference with the 
Supreme Self, devoid of misery, the pervasive Atma is reduced to 
insentiency, and continues so. Because the quality of intelligence 
in the Atma is like light, aud discovers every thing; but in the in- 
dividual, all perceptions are derived from the senses, for which they 
are transient; and during emancipation the consciousness produced 
by the organs of sensation is all destroyed, hence without the power 
of discovering, but like an 1nsentient substance, the Atma continues 
to remain during emnacipation, This is the conclusion of the’ 
Naiyaikas, They further assert that, the Atma is subject to grief 
and happiness, bondage or emancipation, in the manner above 
referred, hence he is manifold, and completely pervasive ; now by 
pervasion they mean to sigmify the indication of his presence every 
whore, or of a connection, with the smallest substances, Want of 
similarity and dissimilarity, or the inherent distinctions, do not cons- 
titute the indications of pervasion. Because they say, the Aima is 
without features, shape, and form, hence he cannot be the subject 
of inherent or individual distinctions; but the distinctions erated 
by isomorphism and disomorphism are not wanting in him, that is 
to say another Atma is simular to him.* 





* Tho threo expletives ‘one’ ‘secondless,’ and ‘existence,’ aro used to 
differentiate It (Parapranma) from bodies similar and dissimilar, That is 
to sny, as a tree has its brances, leaves, flowers, and fruits, diftoring from 
each other, a leaf resembles not a flower, nor does a flower its fruit, nor 
either a branch, thus constiluting its distinguishing individuality or its 
segregate units, for though the tree is one, yet it has its * sompesi to units 
different ; and such a tree is recognized from another of a different class 
by its family characteristics, a difference in its leaf, flower, growth, bark 
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Moreover, he is different from other substances a3 & jar ote, 
(distinction created by dissimilarity with other objects), therefore, 
an absence of the characterising traits of individuality, similarity, 
and dissimilarity does not constitute tho indications of pervasion, but 
such indication is comprised in the contact or connection with all 
other substances, Now on this subject doubts aro apt to arise 
that like self, ether, time and quarters aro also rogarded aq 
pervading, according to the doctrine set up by the Vutiyaikas; and 
as atoms are subtle and formless, hence there can be no connection 
with thom, and porvasive substances; because, if these atoms were 
formed bodies, then betweon them and Self, there can be snid 
to exist a connection; they are formless, and vory subtle—no 
connection can take placo betweon thom, and an all-pervading 
entity in the samo place—Because that place is filled by 
the connection of one substance, other substances canno} again 
‘ereate a connection (from want of -place), honce tho pervasion 
of diverse substances is quite unmaintainable ; bub pervasion of one 
substance is alone tenable. Such an expression is absurd, In the 
connection of a formed substance there is an impediment to tho con- 
nection of another subslance; asin the contact or connection of a 
hand with a portion of the earth, tho feet cannot have any connection 
with the same spot of carth, but there can be no obstruction for w 
formless body to be so brought in contact, therefore such obstruction 
cannot mean to include all substances ; this is evident cnough, ag in 
the contact of ether in the region of a jax, thero is connection of 
time and quarters too, and if the region of any jar bo external to 





and stone (its family characteristics ;)—and as it is oadily known from 
other things as stone ete, it has thorofore a third charaotoristic, which 
sor'ves to distinguish it from bodies dissimilar, (This may bo tormod con- 
trast). : 

So in the case of tho secondloss Roality, no such approhension necds be 
entertained as to the presence of tho throo aforesaid charactorising 
Dhole's Panchadagt p. 20. 

The words ‘inherent’ ‘isomorphio’ and ¢ disomorphio’ rofor to tho 
characteristics of individuality, similarity, ond dissimilarit y. 
plained in tho illustration above quoted. ; 

33 


Liwits 


and wo exe 


258 VWIOHAR SA GIR. 

ether, time and quaiters, there can be no connection in that place 
of ethor, time and quarters; but there is no such external region ; 
on thé other hand, all the regions occupied by substances have 
a connection with ether, time, and quarters; similarly in connection 
with atoms it can be said, that in the region of atoms, there is con# 
nection with them and different formless substances, and there is 
no fault in such an assertion. Hence Self is manifold, and com-. 
pletely pervading, and is the medium of connection of all substances 
with each other. But this inference of Vyaya is not correct. 
Because if Self be admitted to be manifold and all-pervadiug, then 
a connection of all Selyes in all bodies must also bo admitted; so 
that it svill be impossible to ascertain whose bedy is which, but each 
Self must have all the bodies, It cannot be said that each Self 
has his individual body—the one produced as a result of actions,— 
. because, previous to the agency of the body to produce actions, there 
existed the connection of all Selves, so that actions necessarily will be” 
connected with all Selves, and not one Self Then again, if it 
be said, Self has a body in connection with the mind, and the 
mind is his body; it cannot stand, inasmuch as the mind has a 
similar connection with all Selves like the body, and it is impossible 
to ascertain, which mind is the body of a particular Self; but for all 
Selves all mind will be necessary, In the same way, the organs will 
also be the subjects of all Selves, In refereuce to all external objects, 
to say, ‘this is mine’ ‘that anothor his’ and similar other expressions 
in common use with men to express their connection with individual 
bodies, will be entirely done away with, and all bodies belonging to 
all Selves will necessarily come in practical use ; likewise all extornal 
objects must he attributed to all Selves instead of that one to whom 
they belong severally, Farther, if it be said that a body with which 
the Aéma is connected by the establishment of a relation with the 
intellect, so as to indicate such body by the epithets ‘T’ and ‘mine’ 
‘that body is his; then the reply is that ‘I’ and ‘mine’ (pereeptions of 
the intellect) are one, and cannot include all souls, but they are one 
property or faculty, and are equally present in their own subjects, 
That is to say, it is impossible for ‘I’ to remain, when there is uo 
‘mine’ and vice versa. Therefore the Atma has only one body, and 
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that body's relative (corresp nding) mind, organs of senses and 
external objects are his, This docs not preclude an admission of 
several Aémas, having pervasion for one of his properties, Tt is im» 
possible to say so, because if the consciousness of ‘I’ can only affect 
one Self in one region, yet from the Naiyaika doctrine this deduction 
cannot be formed, but that all selvos must have the perception of 
T in one. place. For knowledge is anolhor name for Buddhix 
(intellect) in Myaya, and this knowledge can only proceed from a 
connection of the mind with Self, and such a connection with the 
mind all Aémas have ; consequently as cach individual déma has a 
consciousness of ‘Tl by his connection with the mind, so in one place 
(i.e, in one body) all Aémas ought to havea similar porception of 
‘I’ If the reply to the question bo, that thero is a connoction 
between the mind and all Atmas, but where the source of conscious 
ness in an Atma isinvisible (Adrishta), there only the perception, 

“of ‘I’ follows; yet we maintain that the perception ought to affoct 
all Atmas, and not one. For, with the admission of the manifoldness 
and pervasion of Aéma, it must necessmily follow that the gaod 
and bad actions of one individual body, musb oqually affect tho 
manifold démas situated in it, in an invisible way ; honce the prosonea 
of happiness or misery in ona body mist equally bo known and folt 
by all, for the Atmas are manifold, and are all residents of tho same 
place and have the property of pervasion, as we had occasion to say 
in previous part of the prosent treatise, ‘Chus then we find that 
what the Natyatkas assert about tho Atma being manifold, and 
pervading, and agent is not correct, 

According to our (Vedanta) Sidhanta, the internal organ is an 
agent, it is manifold, and neither pervading, nor atomic, but equal ‘ 
(to the body in size); like the light of a lamp it, can gain accoss 
in large bodies, and then discover them by expansion, whilo in 
smaller bodies it contracts, as has heen explained by Madhusudan 
Swami in his work styled tho Sidhanta Bindu? The internal organ, 











.  *Thavo used consciousness, porooption ate., for Buddhi which ig ins 
tolleot in the Vedanta, but knowledge in Yyaya, 
T Literally it means a drop, a circle or zero, 
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by its connection with its own body, becomes the enjoyer or agent, 
But tho pervasion of the internal organ is of that nature, as neces« 
sarily to indicate, that it is capablo of enjoying, or suffering from its 
eeat in one body, all that goes on in the collective totality of bodies, 
either in the shape of happiness or thatZof misery; hence thee is 
no fault in saying it to be possessed of pervasion. (The pervasion 
of the internal organ is medium sized, it can oxpand and contract, 
and thus gain access in a large as well a small body to discover it), 
If the internal organ be regarded as atomic in size, it musb have 
® definite place to reside inside the body, which is clearly im- 
possible, inasmuch as when a thorn pierces the fleshy parts of 
tho head and feet at one time, pain is felt simultancously in both 
the parts: this should not be, if it were an atom confined in one part 
of the body, there only pain should be perceived, and not elsewhere, 
~—in a part distant from it, and where it is not situated as in the 
present instance, But since we find the contrary to be true, wo 
therefore hold that it is not an atom, but equal in size to the body, 
for which, wherever there is pain, it is instantly felt, What is 
neither an atom, nor pervading is called medium sized, 

A new sect of the Vatyaikas say, Self is mamfold, he is an agent 
oy instrument for enjoying, but is not pervading, hence he is not 
mixed with enjoymonts of other bodies; and as he is not an atom, 
there can be no impossibility for him to feel pain in two (different) 
parts of the body simultaneously, But as the interval organ is 
regarded in the Vedanta to be medium sized, so is the Atma medium 
sized too, having fourteen qualities, This even is notcorrect, Jor, 

_ if the Aéma were to have the properties of contractility and 
expansiveness, then like the light of a lamp, ho will be reduced to 
the condition of, and subjected to change, and open to destruction ; 
thus rendering the Shastras, which deal on Emancipation, and their 
‘means’ perfectly useless, And if such contraction and oxpansion are 
not attributed to him, ib is impossible to ascertain, which body 
he actually resembles in size. If it be said that he resembles the 
human, body, in size, then when he occupies the body of an elephant, 

“he will be unable completely to fill it up, so that the part un- 

oceupied by him shall feel no pain, when hurt, Ifyou say that be « 
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resembles an clephat in size, be shall nob bo able completely 
to fill up the body of an animal larger in size than an olephant, and 
the unoccupied part shall have no perception of pain ; then, again, 
as all bodios ave large in a scalo of comparativo gradation, and 
there is not that which ig thé lavgost of all, you cannot say thal Lho 
Atma resembles the largest body in size. Now tho body of Virat is 
largest of all, and as that jneludes all bodics, therefore, an ad- 
mission of the Aéma’s equality in size with the body of Virat, will 
render it necessary for that Adma’s connection with collective aggre- 
gate of Aimas occupying the collective totality of bodics comprised 
in the Virat’s body, but such an inference has already beon 
determined to be faulty. Then again, the rulo is, « medium sized 
body (substance) is open to destruction, and is non-oternal like the 
physical body, so that Self will also be non-clernal, And as wo 
hold the destruction of the internal organ to be caused only by 
knowladge, hence it is non-eternal, therefore to say that it is medium 
sized is not open to any objection ; in this manner the doctrino of the 
novel School of Tarkikas is incorrect, 

Moreover, those who assert Solf is manifold and atomic, say what 
is faulty and objectionable, Bocause if self wero a doer, an agont or 
instanment, thon the objections already cited, when the atomic 
view was discussed will equally be applicable hero; aud if he is nob 
admitted as an agent, thon tho necessity for his manifoldnoss will 
be entirely done away with. If he is considered secondloss, ono, 
pervading in all bodies, unconditioned, unassociated, that indeed is 
tho proper way of regarding Self; but then tho non-admission of his 
agent-ship, or instrumentality as a doer ete, will cause him to 
abandon his own Sidhanta, Tor the expounders of tho atoinic viow 
say, knowledge, virtue and vico, happiness and misery, ote, elo, are 
80 many faculties belonging to the Aéma, so that if he resomblos an 
atom in sizo, it is impossible for him to occupy all parts of tho body, 
and the parts that are unoccupiod by him, will havo no pereapbion 
of pain, when injured, liko a doad-body, Thon again, if ib bo said 
the Atma, may be placed in one region of tho body, bub liko the 
diffusibuity of musk his knowledge is scattored in all parts of 
the body, so that in the matter of all parts of the body, the 
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conformable aud adverse relations produce that experience of pain, 
But this is open to objection, For the rule is, 9 substance 
having a propeity, oceupying a region can only fill its province with 
that quality, and quality does not reside outside, but inside 
the substance which has that property. * [As for instance the scent 
of the rose is situated in the flower, and not outside of it, in the 
stalk, stem, or its branches ete, similarly the scent of a rose will 
diffuse in the place where it is kept, in » room, a flower-pot etc., and 
not outside in the court-yard, or ia the house of a second person], 
As for instance, outside of a jar its form is not present, so knowledge 
cannot reside outside of the Atma, Moreover, wherever the subtle 
atoms of musk are diffused, there its peculiar smell is sure to be felt, 
though the particles of the musk so diffused are not visible, hence it 
cannot be muintained that the Atma is an atom. 

In some part of the Sruti, where the Atma is desctibed as finer 
than an atom, or the atom of an atom, it simply means that as the 
finest particle of a substance or its atom cannot be seen by a short+ 
sighted person, so one who is deprived of knowledge, can have no 
consciousness of the Atma, hence it is said to be equal to an atom, 
The Sruti does nob mean to convey tho idea of his resemblance 
to au atom, or that he is an atom virtually, for the Vedas have in 
many places explained the pervasion of the Atma Thus then 
he is not an atom. In this way it is impossible to maintain either 
the pervasion, medium size, atomic or manifoldness of Self. To 
conclude then, there is one porvasion, that is the Atma; and if virtue 
and vice, happiness and misery, bondage and emanéipation, are 
regatded as his subjects, and they belong to him, practically 
the perception or presence of happiness, in some and misery 
in others, or that one man is subjected to the bondage of re-birth 
while another is freed, will cease, TJence virtuo and the resb 
belong to intellect, Though it can be said, as intellect is inscntient 
consequently the perception of happiness and the rest cannot 
naturally belong to it, yet this has been said only to, point out em- 
phatically that virtue and tho rest do not belong to the Aéma 
but to the intellect, whose faculties they are, Such an assertion 
dows not amount to an admission that intellect along with its 
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properties or faculties, (happiness and the rest) are all comprised 
in Self. 

“When a substance is substituted for, or aroncously attributed 
to another, thut does not forma true condition of an object, a3 8 
suake in a rope; here no real snake is present, In tho samo way, 
neither Buddht nov happiness and the rest are presont in Self 
Moreover, a substituted substance can never be tho vehiclo of 
another substancc, hence intellect cannot be the vehiclo of happiness 
etc, But ignorance is substituted for pure intelligence, and the 
internal organ is similarly transferred to the associate of ignorance, 
while to the associate of that organ, virtue and vice, happiness 
and misery, bondage and emancipation’ are érroncously attributed. 
Thus then, the situation of virtue and the rest in Self is the asso~ 
ciate of the internal organ, for which, they are called its faculties, 
It is absurd to speak of virtue and the rest, with which the in- 
ternal function is endowed, its subjects—an attribution due to 
error.—For the subjech is formed with the predicate, and if 
the internal organ be regarded as a predicate of the Atma—tha. 
site of virtue and vice etc,—it will also ba reduced lo a 
conditional similarity, and be a seat for virtue and vico, happiness 
and misery, bondage and emancipation. But this is cleayly im- 
possible. For an uareal substance cannot abide in a place, conse~ 
quently the internal organ is not the predicate for tho crroncous 
attribution of virtue ete, to Self, but it is an associate. Now it 
is the naluro of an associate to discover a thing, placed in the 
sane region with it, while it remains distinel;* while the predicate 
has the faculty of discovering an object along with itsolf, when 
such object is situated in the same spot wilh it, One having 
distinctive property is called the subject of a predicate That 
which forms the associate is called associatod, Thoveforo, whon 





* ‘Totasha’ ia that property which is distinct from tho nature of 
a thing, yet is the froulty by which it is known, 

+ ‘Visheshana’ is a predicate, an adjective, atlribute ote, ‘Tisheshya’ 
is tha subject or object of the predicate, noun, name, Both avo derived 
from the roots ‘ Fi’ ‘before ‘ Shish’ to distinguish by attribulos, 
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virtue and vico ete, are erroneously attribuicd lo the internal 
organ as ils distinguishing propertios, the intelligence of the 
parts occupied by the internal organ together with that organ, 
(the two) abide in the attribution, and tho organ itself is substi 
tuted, Here there can be no occypation, For this purpose, 
virtue and the rest ave said to be substituted in the associated 
internal organ; so that in the local intelligenco of regions occupied 
by the internal organ alone resides the occupancy and not in the 
organ itself, is an expression that can be allowed. In the same 
way, the internal organ is substituted for associated ignorance, and 
not in the distiguishing properties (or subject of the predicate) of 
ignorance. In this manner, the substitutes, virtue etc, have their 
site in Self, and the internal organ is the associate of that occupa- 
tion, where such erroneous attribution is transferred or substituted, 
for which they are said to be the factilties or attributes of the 
intellect; and both the intornal organ and Self are, from indis- 
crimation, regarded as their subjects, for which the subject of the 
internal organ—the abiding intelligence, demonstrator or Pramata is 
said to have them for its properties, No matter whethor they are 
the propertics of the internal organ, or of its subjective attribute 
(Pramata), or like a snake in achord, or objects created in a 
dream, like the blue etherial town of a Gandharba, they can never 
belong to Self as his attributes, Though they are erroncously 
transferred on the Aéma, yet when an object is transferred thus, 
ib does nob truly constitute that substance. Now a transfer or 
substitution is a creation of fancy or imagination, consequently 
Self who is pervading and devoid of anger, spite, virtue, and vice, 
happiness and misery, bondage and emancipation is ‘real’ What 
is destroyed by knowledge is called ‘unreal’ What can never 
be destroyed in any period of timo (waking, dveaming and 
profound slumber) is called ‘real, and ‘oxistence’ or ‘being’ (Sat). Now 
the site of destruction for all objects is Self, so that if he were to 
be destroyed, then they must have another site wherein to resi 
[or merge]. Because they cannot rest on ‘nothing’ or void (in 
vaccuo). Hence if self were also destroyed along with the rest, 
they must have a resting place, and that another ad injinitwm, thus 
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it will create the defeot knota by the name of Anavasta or crying 
an argument ad infinitum, Moreover, it may be asked in xeply to 
those who hold destruction of Self, whothor any body has ever 
an experience of such destruction, or not? If tho reply be in tho 
affirmative, then it is an impossibility; for he who is to experience 
it, is the Atma; and to oxperience his Self-destruction will be similar 
to the sight of having one’s head beheaded,—and he saw it; hence 
it is impossible to experience the destruction of ono-sclf, and it 
never takes place. Then again if it be asserted, destruction 
of Self does take place, but it. is nob experienced by any ono; 
it will establish his non-destruction, because what is never ex- 
perienced by any one amounts to what is conveyed by the expression 
“A sterile woman’s son.” ‘Thus then the Atma is never destroyed, 
but is ever existent and intelligence. Knowledge, rosembling light 
in its power of discovery, is called intelligence (Chit), If tho fact 
were otherwise, aud Self had no power of discovery, the insen- 
tient world would never be discovered, The internal organ and the 
senses cannot be credited with powers of discovery; for thoy are 
finite, hence products, Substances that are finite are results, or 
actions, ag for instance a jar; and as the internal and sensory organs 
are also finite, they are therefore resulting products or dorivative 
-actions, Now ‘ finite’ are those which are destroyed by time and 
place, and ‘actions’ or ‘resulting products’ ave those which are insontiont 
[inanimate ?] Hence the internal and sensory organs havo no powor 
of discovery, for they aye actions, consequently tho discoveror of all 
things, Self, is light-like or solf-illuminated. If it be said, solf has 
no power of discovery, but is insentient, and that for the facully of 
knowledge, which is his quality, he discerns all objects, it may bo 
asked, Whether such quality of knowledge which self has, is eternal 
or transient? If the formor, then that will establish self to bo know- 
ledge itself. .For the rule is, what is difforent from self is ran- 
sient; and if knowledge be regarded as a distinct substance from 
self, it will be non-etornal, so that to speak of knowledge as 
eternal, and yet to say it distinct from self will be cloarly 
absurd, as that will imply tho presence of antagonistic proportics, 
34 
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—of eternal and non-eternal duration” co-existing in the samo 
substance ; if the latter (knowledge is transient) then it will virtually 
be reduced to the condition of the jar and other objects; it will be 
insentient, and devoid of intelhgence. When a thing is non-eternal, 
jt is always insentient, hence it cannot be said, thab knowledge 
is non-oternal; it is on the other hand ‘eternal, and in the matter of 
that, resembles the Aéme ; besides such a consideration, will make the 
Atma sometimes conscious and at othor times unconscious, so that 
consciousness or knowledge will be something distinct from him ; 
on the other hand by regarding knowledge as eternal, the distinction 
of a separate entity is removed. ‘The quality of a substance may or 
may not be present in it: as for instance, the yellow or blue colour 
of a thing may or may not be present all along [it may bo removed 
by washing, or it appears afterwards in a subsequent stage of deve~ 
lopment as in flowers and fruits] hence a quality is of short duration 
ie, transient, while knowledge for its eternal duration, is not 
transiont. Therefore its resemblance with Self is complete, It cannot 
be said, that knowledge is non-eternal and derived by the sonses or 
the internal organ, For we find in the state of profound slumber, the 
senses etc, aye inactive and at rest, and do not carry on their respec- 
tive functions, yet there is a conscious perception of happinoss as 
evinced by the experience of a person on waking “I was sleeping 
happily, I knew nothing then.” This should not be, if there were no 
happiness present along with such sleep, and he ought not to remom- 
ber it, An unknown thing never cosses the memory, consequently 
the perception of happiness in profound slumber must be taken for 
an act of remembrance due to the actual perception of such happiness, 
without any connection with the organs, sensory o internal ; for, they 
were at rest, inactive and doing nothing. Hence knowledgo is oternal, 
Self never exisis without knowledge, hence they are ono: as for ins- 
tance, fire never continues without heat, so that heat is identical 
with fire, similarly knowledge is identical with Solf. What is tran- 
sitory in duration is alwaysa quality, but- as heat and knowledge 
are not transitory, therefore they are not qualities of, but idontical 
with fire and self. Now when a thing may or may not be present, 
it is called transient or transitory, The function of the intornal 
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organ is subject td birtheand doath, not so is knowledge, Know- 
ledge which resembles Self is not a cause of particular piactice, 
but either knowledge with function, or knowledge dominecring ovor 
function is the cause of practice, So says the Avacheda vadt. | 

The supporters of the reflex theory (Avsvadi) hold reflec 
tion of intelligence with the function, for practical purposes; cithor 
by the reflex or by direct function [which is incorrect]. Knowledge 
identically the same with Self is the means by which practically 
all things are done and never otherwise. Thus then the all-discoverer, 
knowledge, is Self. Therefore, as a discoverer of all things, he is 
called (Ohd) intelligence and bliss. If there be no blissfulness in 
self, there will be no conscious porception of happiness in con- 
nection with a subject. Happiness docs not actually oxist in a 
subject, wealth, ete, (this has already beon mentioned), If such 
were a fact, then all would have equally felt it, but we do not find that 
to be the case, inasmuch as the same thing may produce happinoss 
in one and pain in another, As for instance, from the touch of firo, 
insects and from the sight of a he-snake and lion,a she-snakoand lioness, 
axe vespectively delighted, but the touch of the same fire or the sight of 
the deadly snake and lion gives pain to others, which should nosbe, Ib 
will simply be an anomaly, if happinoss were connected with any subject, 
According to the Sidhanta, the conclusion is, whon a firo-inscct is 
actuated with a desire of touching fire, it can derive no pleasure, ag 
the intellect is not then in acondition of steadiness, but is rather fickle 
and changeable; by the relative conneotion of firo, that desire isromoved 
for a short time, when the intollect loses its fickloness and comes to 
realize the perception of happiness; othor porgonshayo no dosiva 
for fae, but’ are desirous of other objects, which desire is not romov- 
ed by the relative conncetion with fire, consequently tho unsteady 
internal organ has no perception of felicity from tho connection 
with fire, 

But in connection with this subject it may bo argued, tho 
function of the internal organ in tho shapo of desire coases when tho 
object of that desire is fulfilled, and as there is no instrumental 
eause for anothtr function, it caunot originate, and without a 
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function there is no perception of actual felicity, therefore happi- 
ness must necessarily be present in a subject. But this is quite 
untenable; for though the function of the internal organ in the 
shape of desire is wanting, and oven with the birth of such a desire 
there is no happiness experienced, for desire is produced by lust, 
while the perception of happiness progeeds only from the good 
quality (Satwavie) of function, yet for the purpose of accomplishing 
that desire, and making it its subject, the function of the internal 
organ in the shape of knowledge or conscious perception is due to 
the quality of goodness, For knowledge proceeds only from that 
good quality, This is the rule; and the resulting happiness is due 
to that quality, But this functional knowledge is externally placed, 
and the associated intelligence of the internal organ in the form of 
happiness, situated behind that knowledge, is not received into the 
function, hence tho associated intelligence of the subject is per- 
ceived in happiness, and that associated intelligence of the sub- 
ject is non-different from Self; and Self is said to be the subject 
of perccptive happiness. As regards that functional knowledge, 
the instrument is @ relationship of the subject with the sensory 
organs, Or the external functional knowledge produces another 
function which is internal to it, whose subject the associated intelli- 
gence of the internal organ is recognized as felicity, This is a good con- 
clusion. Inthat function, absence of desire ete,, is the instrumental cause, 
Asa devotee residing ina secluded and lonely place, bereft of all 
desires, has no function like external knowledge, but feels 
pleasure, so that in the absence of the instrumental cause, desire, 
the internally directed function is the knower of that happiness ; 
so after its gratification when there is no more desire left, the 
- internally directed function follows subsequent to knowledge, 
by which happiness associated with the internal organ is perceived, 
Now between the perception of actual happiness, and subjective 
knowledge there is no interval, or inter-space, for which men are 
deluded into the belief of experiencing happiness from wealth or other 
subjects. This view is superior to the fist ono. Because, from tho 
subjective knowledge im the form of function, perception of happiness 
associating the internal organ is not possible; so that if folicity 
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asvSciating a subject weye to be realized, the cognition ofa treo 
on the road side must also be due to the good quality, ITere too, 
intelligence associated with the tree representing felicity, ought 
also to be perceived; in the same way from knowledge, the 
associated intelligence of sll known objects, happiness ought Also to 
be perceived, so that from knowledge of all other objocts which 
do not resemble Self, a form of the externally directed function, 
there cannot proceed happiness resembling tho associated intolligonco 
of known objects, In this manner, from a relationship with 
material felicity, happiness, a semblance of Self is perceived. 
If Self were not blissfulness, there would follow no happiness in 
connection with wealth ete. Thus then Selfis happiness, Moreover 
the things related to Self also excite our love, and tho things quite 
close to him are better loved than the rest, Undersuch circumstances, 
external objects will be the least loved, while the most intornal 
will be tho best loved; because the former are distantly placed than 
the latter, which are quite closc tohim. Thus there is a scale of gra- 
dation. What love we have for the friend of a son, is less than the 
affection for that son, Then again, love for the gross and subtle body 
is greater than an affection for a son ; and of the two bodies, affection 
for the subtle is greater than that of the gross ; of them tho last mon- 
tioned are in closer proximity than those first montioncd, Tho 
subtle body also contains the reflection of Self, That reflection is 
not to be found anywhere clse, so that Self is connected with tho 
subtle body by his reflection, and not with anything else. The subtle 
body has a relationship with the gross physical, thoreforo the relation 
which Self has for the gross body is created by tho subtle, and a son is 
connected ‘by the gross body, as a son’s friend by that son. In this 
way, what are situated in close proximity to Self are better loved than 
those placed at a distance. Since affection proceeds from a close ‘ 
relationship with self, it must necessarily follow that Self is the 
source or fountain of affection, and other objects have nothing of it, 
As an affection for a son's friond isdue to the affection which ono 
bears for his son, consequently it can be said, affection is prosont 
in the son, and not in the friend of that son; similarly what aro 
nearest to Self are seats of greater affection ; hence evory ono has an 
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affection for his Self, and that affection yesults ‘in happiness and 
absence of misery, and not otherwise. What affection is produced 
for other objects is for the sake of happiness and want of grief, so that 
beyond happmess and absence of grief, there is not another substance 
which has affection ; hence the Atma who is subject of all affections 
is blissfulness, and without any grief whatever. The absence of an 
imaginary contrivance is nothing less thai what is called presence of 
site (adhishtana). Yor instance, as in the absence of the imaginary 
snake, the rope alone remains, so is self in a want of fancied grief. 
Thus is established the blissfulness of Self. What the Nyayatkas hold 
about blissfulness being 2 quality of Selfis not true. For, ifthe quality 
of blissfulness be regarded as eternal, the defect of ad infinitum 
will not affect it, and Self will be established as blissfulness, More- 
over bliss is not held to be eternal in Nyaya. IEf it be said 
to be non-eternal, its friendly subject, and the sensory organs, 
by their connection, must be admitted to produce happiness; 
that will preclude the yperception of happiness in the pro-, 
found slumbering condition; for then, between the senses and 
subject, there exisls no relation, consequently happiness is nob 
a quality of Self, but he is himself happiness, Thus then, ib 
would appear that Self is eternal, intelligence ,and bliss. They 
ave non-different from each othor, but are identically the same. 
If they would have been his qualities, there must naturally be a differ- 
ence between them, but as they ave his semblance, consequently thoy 
are not distinct from, but one with him, Tho same Self is indes- 
tructible, hence eternal; quite the opposite of insentienoy, 
hence intelligence; and the very reverse of misery, therefore 
the subject of happiness and affection, As heat is manifested in fire, 
‘so is eternal intelligence and bliss discovered in Solf, Andas Brahma 
is defined in the Shastras to be eternal, intelligence and bliss, so Self 
is Brahma. Then again, Brahma, signifies pervasion ie., what cannot 
be confined or limited by any region, hence infinite. If Self were 
distinct fiom It, he would be finite; but that is not the case. What 
cannot be limited by a region, must also be infinite in regard to time. 
(This is the rule), so that if Self were distinct from Brahma then he 
will nob only be finite, but also non-eternal: for what is confined in 
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one place, has his dhration of existence also bounded. Hono Brahma 
and Self ave non-distinct from each other. Moreover if this difforenco 
were allowed, It* will be reduced to not-self and insentiency, like that 
ofajar etc, Hence It is not distinct from Self, but Solf is Brakmg, Tho 
one intelligence abides in the whole of this vast expanse andin Maya 
(matter), for which It is called Brakma,and for its prosence in Ignorance 
and distributive segregate or individual units of bodies is called Atma 
(Self), The indication of ‘That’} (at) is Brahma, and ‘Thov’ 
(Twam) Atma, Iswar, witness, is indicated by ‘That’ while the 
witnessing intelligence of the individual is the indication of ‘Thou,’ 
Intelligence associated with the distributive segregate is called Jive; 
Intelligence associated with the collective aggregate is Iswara ; for this 
difference of associates Iswara and Jive are distinct and separato, bud 
without them, they are one. As a jar placed in a temple, has thoir 
individual spaces distinct from one another, but if the jar and temple 
(associate) axe left out of consideration, the space occupied by them 
respectively appear one, undistinct, whole, similarly without their 
associates Brahma and Jiva are one, They are the same entity, And 
Self the semblance of Lrahkma, is said to be unborn (without a begin- 
ning); for birth signifies destruction. If Solf were said to have beon born 
he must have a natural death also. But those who beliove in a future 
state of existence do not regard Self to be non-eternal, because in that 
case, the fst birth would be indepondent of actions dono in a provious 
state of objective existence, and happiness or misery will result not 
according to an individual’s merits or demanits, Bosides, tho result of 
good actions already performed will be destroyed without any propor- 
tionate benefit. Hence they have no faith in the birth of Solf, For in 
that case, éven the admission of Self as a door, or agent will mainly be 
in yeferenco to the body. Then again, there must bo cause for tho birth 
of a substance ; but in regard to Self it is impossible to find out such a 
cause ; for in assigning that cause, it will be distinct from Solf, and 








* Brana ig neuter, Brakméd masouline ; Self magoulino, 
t ‘That art thow (Lat Twam Asi) is hove voforred, 
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that distinction from self is entirely contained in him, consequently 
there is no cause for Self. As for instance, in respect to the rope- 
snake, the latter cannot be a cause of the former, so a fanciod substance 
is not a cause of Self, As in the same rope, different illusions 
may happen to different persons :—to a second, a snake; to a third, 
furrow in earth; or a piece of water ; so hare, there are two parts; one 
of which is called the ordinary (edam) or ‘this’ and the other particular 
(vishesha) or snake etc, The first part pervades in the particular 
portion which constitutes asnake, ‘This isagnake’ ‘Thisis a stick, 
‘This is a furrow on the ground, ‘This is a piece of water,’ In these 
particular instances, the ordinary portion ‘this’ pervades a snake and 
the rest everywhere, and that pervasion represented by the ordinary 
part ‘this’ represents the rope: and the knowledge of that ordinary 
portion for the illusion is called the ordinary knowledge of rope, That 
ordinary portion (‘This’) is true, inasmuch as even subsequent to the 
knowledgo of a rope, it continues, As for instance, in the illusion 
‘This is a snake, along with the snake ‘this’ continues to be 
present, so after the illusion has been destroyed ‘this’ appears with 
the rope, as for example ‘This is a rope’ Thus then ‘this’ accompanies 
both the conditions,—in tho illusion, and after it has been destroyed; if 
it were false and unreal, it ought not to have appeared after the 
destruction of the illusory snake, hence the all-pervading ‘this’ is 
true and real, and the site is rope; and their mutual change of 
condition, the snake, is a fancied contrivance, So in the case of all 
objects there are five parts, viz, name, form, oxistence, manifestibility 
or tangibility, and affection (Priya), When we say a Ghat, we use 
a, name formed of two alphabets,* its form is circular, its roynd shape 








ft To persons who are unacquainted with the Sanskrit or any of the 
Indian vernaculors it will rather prove harassing to find a word evidently 
made with four alphabets, yet said to have only two, as in the word used 
Ghat. Here the first alphabet of the word is represented by tho combination 
of the two English alphabets, the third ‘a’ is distinctly pronounced after it, 
bué not used, honce there are only two, - 
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establishes its existence “This is a jar” ; and what is thus calablished 
is its tangibility or mgnifostibility, Besides this, ajar is a doarly 
loved article, and one that excites pleasure or happiness, A. ho-snake 


is dear to his mate, a femal snake. In this way, overy known object, 


has (& relative connection dr concatenation of) five parts. Of them, 
‘existence’ ‘tangibility’ and ‘affection’ pervade all objects, while namo 
and form are a matter of changed condition i.e, inconstant, What 
may or may not be presentin all conditions or circumstances is said 
to be ‘inconstant, it may be present in some and absent in other 
conditions. The name ‘ja.’ and its round shapo do not apply to 
a piece of cloth. Similarly as the name and shapo of tho latter do 
not apply to the former, so for their want of applicability in all 
conditions and under all circumstances, in the manner above in- 
dicated, they are said to be inconstant, But ‘existence’ ‘tangibility' 
and ‘affection’ are included in all things, as if they are attached, 
‘sd to speak. As in the case of “A snake” “A stick” the word 
‘this’ attached to them is true, and abides in them; so ‘oxistenco, 
‘manifestibility’ and ‘affection’ attached to all objects are real, 
and abiding; and like the snake and stick, name and form ara 
mere contrivances of fancy or imagination, und are inconstant But 
tho other three viz., existence, tangtbility and affoction aro resem- 
blances of cternal intelligence and bliss, consequently thoy are like 
the Atma. Thus then, eternal intelligence and bliss belong to Self 
and are real; while the whole of this material objective world is 
simply a creation or contrivance of fancy, aud thab cannob by any 
show of plausibility be ascribed as a parent of Solf, ITonce the 
Sphit or Atma is said to be unborn—without a birth or beginning. 
A substance that is born is subject to five moditications viz, crea 
tion or birth, growth, change, decline, or waste, and annihilation 
or death, But as Self is unboin, he is independent of the abova 
modifications, and they cannot affect him cithor antoiorly or pos- 
teriorly. This is why, he is said to be without tho six conditions 
beginning with,birth and ending in death; and he is called ‘ ox. 
istence’ and ‘manifested ’; while a jar is tho very roverse of that,—~ 
for it ia destructible, And such gclf is unconditioned, that is to 
say, umelated to any t hing gr sustance, having neither family, 
35 
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dissimilar, nor individual characteristics, To be more explicit, the re« 
lation of one jar with another is called by the name of family or 
similar chavacteriatic, its difference from a cloth is termed the 
dissimilar, while its individuality is made up by its features. Now 
tho relation which a cloth has wilh the weaving loom is said to 
be that of individual rolation—a relation set apart and kept with- 
in itself If Self were two and both of them infinite, then there 
could be said to exist the relationship of similarity caused by the 
characteristic of the family or genus, but as Self is one, consequent- 
ly there can be no guch family relationship of similarity. Then 
again, not-Self is dissimilar from Self, but that is a mere creation 
of fancy like mirage water, and with such an illusory unreality, Self 
can have no possible similarity, that is plain enough. As with 
mirage water, the earth (or spot of ground where it takes placo) has 
no relation, inasmuch as the locality is not moistencd with that 
wwater ; so is Self unrelated with not-Self, because the latter are unreal, 
for they are products or contrivances of fancy and illusion ; hence be- 
tween them, the relation even of dissimilarity does not exist. If 
Self were endowed with any features, there must naturally 
belong to him the individual charactoristics, but he is eternal, 
thorefore without any form or feature, hence the relation of 
individuality does not belong to him, Thus are shewn the condi- 
tional ralations of similarity, dissimilarity, and individuality not 
to belong to Self, for which he is said to be unconditioned or un- 
related, or better still, wnassociated, And that eternal intelligence 
and bliss, unborn and unchangeable, indestructible and uncondi- 
tioned Self, Pupil, art thou. In this way the tutor replies to the 
, question set forth by the pupil in the first-half of the rhyme, 
In reply to tho query, Who is author of universe? the following 


shalf stanza is being given. 


Maya subservient to the pervasive intelligence, creates the 
world and breaks [evolutes]. 


Intelligence, that is all-pervading basa dependent, which forms 
that intelligence ifs subject, and that is Afwya which is neither 
, ‘being’ nor ‘non-Veing’ but distinct from loth, It is an unnatural 
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force of ignorance (matter), from which the evolution of tho world 
is broken. Tho words ‘evolution’ and ‘broken’ have reforence to 
what exists, from which is eslablished, Iswara is Intelligence 
with Muya. He is the creator, protector, and destroyer of the 
universe; or that it i& prodticed naturally i. ¢., evoluted. 

In reply to the question, Whether it is creation or evolution ? Or 
whether it is created by a Jiva or Iswara? The reply is, Iswara 
is the creator; and it is nol naturally produced. If an action can, 
proceed Without a cause, then a jar can be produced without 
potter. 'Thorefore it is reasonable to look upon a creatur, who is 
omniscient, for he who wants to be the agent or door of an action 
must have a knowledge of what he is about, and of the formativo 
material with which he is to work; heneo we conclude that the 
creator of the world has built this world with a thorough knowledge 
of it and its material; and for that knowledge of thom, He is called 
omnisctent and omnipotent,—because Jiva is parvipotent, and 
cannot even conceive the vastness of the universe, Therefore this 
secondless universe must have a cause whose power is second- 
less i, e,, ontnipotent. Then again, He is sopmate and distinct, for a 
parvipotent being must be dopendont on somo ono who is more 
powerful, but an Omnipotent Being is indepondent, hence He ig 
said to be distinct and separate; and this being is called by the 
name of Iswara (Lord), while a parviscionl, patvipotent and dopon- 
dent being is called Jiva. ; 

Tn its true acceptation, Jivw is not paryiscient [for he is ono 
with Brame] yet Ignorance is apt to attribute it to him, so thab 
the illusion of parviscience in the Jivu, a result of ignorance, is 
called the [normal] condition of the individual, But a similar 
illusion of parviscience in Iswara, there is none ; on the olher hand, 
he is made of Maya and Omniscient. This I will speak of parti- 
cularly in a subsequent portion of the work, 

Thus then Iswara, and not Jiva, is the creator of the world, 
He is not confined in one region, but oqually porvades everywhere, 
If his limited pervasion be admitted, He will be liable to destruc- 
tion ; for what is finite in regard to place, is so in regard to time 
also, Moreover his liability to be destroyed, will introduce the 


276 VICHAR SAGAR, 


© 


admission of a creator for him, who must be eternal, for all created 
products are open to destruction; but it does nob apply to Iswara 
that He created himself, for such a consideration is regardod defecs 
tive and called (Atmasrayt), “self-dopendent for existence.” Ib 
means that Ile is himself the door of, an action, and is the object 
of that action ; or to illustrate by an example, as a potter is the 
doer of a jar, a pot, so the agent and the action or the potter and 
jor ote, are different and not one, and to regard them as one is 
defective and known by the name of “self-dependence.” A. defect 
ig defined in the following manner :-— . 

‘Karma’ means an action; what is antagonistic of action is 
called defect, and as self-dependence is antagonistic of action, 
it is a defect ; consequently the cause of Iswara must be found else- 
where, external to himself, who again must have a prior cause, and 
that another, which again is defective, and known by the name of 
‘interdependence ;’ that will imply the admission of a third Iswara 
ag an agent of creation, avd the admission of the second of that 
third creator, will be subject to the defect of self-dependence, while 
the first be a characteristic of the defeot of circling round in the 
manner of the revolution of a wheel. 

That is to say, the first, socond, and third Iswaras arranged in a 
circle, like so many pokes of a wheol, by rovolving produco the 
one subsequent to him, and thus the third is also an agent of the 
first, as the first is that of the second, Therofore causation and effoct 
will be performing a cicuit establishing no one as tho primary agent, 
but shewing their mutual dependence. Moreover in the variety 
known by tho name of ‘interdependent’ the presonce of two, 
and their mutual dependence on each other ave needed, But without 
the establishmont of one, another canncb be ascertained, like 
the cause of a potter, his father, and not himself; so that thero must 
be a prior canse for the first Iswara; and as the potter's father 
cannot descend from his son, but had his father prior to him from 
whom he was born, and not from any or another father, which latter 
must be relatively non-existent so far aa he is concerned, yet such 
a fathor must pass for his parent ; carrying this to a stago higher, we 
fiid that the grand-pavent of this potter cannot take his birth either 


‘ 
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from hig son or grandson, but had his own father prior to him, 
whom we may call for convenience sake as the fourth in the lino of 
ascent, so the third cannot descend from the first, and second pothar, 
hence he must claim his origin from a fourth, who again must have 
an ancestor in the fifth, and so on ad inyinitum. 

Now this ad infinitum defeot imphes a current of continuity 
without resting any where in the back ground. If, thorefore; a 
chain of creatovs be admitted, which of them is the actual creator 
cannot be determined. ‘There is no reason why one should rogard 
the creator of this universe as one and not many, and the absenco of 
the reason is callod separation without going away; and if this 
‘chain’ [of consecutive causation) would rest anywhere, then the 
final resting spot occupied byja creator must be the creator, and he 
is fib to be so recognized, but all his predecessors aro reduced into 
nothingness, so far as creation is concerned. This is callod ‘ante- 
éedent privation” It reduces the succeeding ones into a conditional 
want or absence. Thus then, if Iswara be the finality, He must 
be tho source of creation, and such a consideration will convey the 
six defects of self-dependence and the rest, hence Iswara is nob 
fiuite but porvading and eternal, and betweon him, and the Jzvw 
there is no difference whatever, except in their respective associates. 
Because in the eyes of those [Avachedi Vadis] who seek to dis 
tinguish them for peculiar properties, Iswara is defined as tho 
predicate of intelligence in Maya, while a Jive is tho predicate of 
intelligence in Ignorance According to tho oxpounders of the 
reflex theory, Iswara is the predicate of both the Aaya and reflex- 
intelligence, and Jiva is the predicate of both the intelligences of 
ignorance and the reflex. They consider both the intelligonces to 
be one, and non-distinct; what they insist is, tho difference in tho 
two condition of Iswara and Jiva consists in the Aaya of the former 





* Tgnorance stands for Avidya, it should bo A- -knowlodge, though it in 
the matter of that’ they are all one, as they rofer to mattor, Kaplla's 
mattor and the Vedantin’s Ignorance, Ajnana or Avidya ave all one, It is 
enough to remember this, 
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and Ignorance plus reflection of the latter, In the same way, the 
supporters of the distinguishing view (Avached Vadt) regard Igno- 
rance and Maya as distinct from cach other, but no distinction in the 
intelligence, and that the Jiva is a reflection of intelligence in 
(djnana) Ignorauce,* while Iswaratis the light itself Here 
also, there is no distinction in intelligence naturally; bub both 
Iswaraship and Jivaship areattributed to that one intelligenco; the 
how and wherofore will be explained in the sequel. 

Thus then the creator of the world is the omniscient, omui- 
potent, distinct, Iswara, who is all-pervading; between whom and 
Jiva, there is only a difference in {the predicate, and not in tho 
nature of them. This is the reply to the second question. Whether 
knowledge is tho means for emancipation; or works or devotional 
exercises, as has been asked in the verse is now boing determined, \ 


The cause of emancipation is one, and that is knowledge, 
neither works, nor contemplation. 

The destruction of the snake in a rope follows only, when 
that rope is fully known in all its parts, 

For emancipation, neither contemplation nor devotional exercises 
are enough, bub knowledge is the only means which accomplish 
it; for if bondage in roferonce to the Adma be true, it cannot thon 
be destroyed by knowledge, but works and devotion will be nocussary 
for release, bul as self is not really subject to bondage, which is unreal 
like the snake in a rope, and which unroality can only be destroyed 
by the abiding knowledge, and not by means of works or. devotional 





* Avidya and Ajnana oan only be represented by the same word ITgno- 
rance,-——though elsewhere I have tried to particularize them by coining 
A-knowledge for Avidya, and allowing Ignorance to do its duty for Ajnana 
Tho reader will keep this distinction in mind for following the text 


closely. 
t ‘Bimbe’ means disco of tho Sun, algo reflection, y have adopted 


‘light,’ for tho creator of tha Sun, cannot be compared to the gun’s dise, 
an snoualy, 
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exercises, in the same manner as the snake cannot be yemoyed from 
the rope by any action, but only by knowing all parts of the rope 
thoroughly, so tho attribution of bondage to Self is due entirely to 
ignorance, and that ignorance-created-bondago in Self is destroyed 
only by a thorough knowledgb of Self, If emancipation were to proceed 
from works as their result, then it will bo non-etornal, ‘he xice 
produced from cultivation is non-eternal, Likewise tho Dlisaful 
abode in Heaven, asa result of sacrificial offering is of short dura- 
tion. Since therefore the result of good and moritorious actions 
are short-lived, if emancipation wore to follow from them, it must 
also be short-lived, Hence it is not a result of works. Similarly 
if emancipation were to result from devotional excicises, it will be 
non-eternal, for they are mental actions produced with a desire, 
and the result of action is always temporary ; hence it is not a result 
of devotion. 
* A person engaged in action o work receives for his share, in 
return, five varieties of results viz. the origin or destruction of a 
substance, or the attainment of a certain object, or its modification, 
in the same way, conception in the form of another substance is 
called ‘modification,’ Now conception is of two kinds, tho removal 
of a dirt or defect, and the origin of quality. ‘Those five are the 
natural and adequate products derivable from works, Nono of them 
apply to one, who is desirous of release, hence emancipation is only 
attainable by means of knowledge. These means aro ‘hearing’ 
‘consideration’ and the rest already described in an emly part of 
the present work, They produce a desire for acquiring kuowledge 





* Actions ave non-eternal, hence their results are likewise so, for the 
properties of a cause are transmitted to its products, In this way after tha 
consummation of the result, no matter, whothor in a higher or lower 
sphere, the individual is subjected to re-birth, Tor this reason, it is em- 
phatioally igid down to abstain from all works, and bo passive, That 
alone ig enough to, atop tho future birth, though not immediatoly after, 
but in asubsequent stage; for the unfinishod results of prior works must 
have to be consummated by inheriting one or movo bodies, as tho cnse 
may be, 
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of Self, which actions can never bring about. As a potter can by 
his act turn out a pot or jar eta, so a person desirous of release can- 
not by any action or work procure his emaucipation. Because the 
cessation of fruitless pursuits, and attainment of supreme felicity 
is emancipation, aud Unat destruction of fruitlessness# from Self is 
always effected as the removal of a snake is effected from a rope; 
and as Self is the resort of supreme felicity, the attainment of that 
happiness is always cffected. Hence the naturally effected emanci- 
pation can nevei proceed from works, 

What cannot be effected by a substance previously, can never be 
produced by works, aud an effected substance never originates, 
Moreover ‘hearing’ the Vedanta has ‘not boen mentioned as a source 
of emancipation, But Self is free and eternal, and he has not even the 
semblance of a trace of what ia propor to be donc. To know this, 
requires the assistance of ‘hearing, so that tho individwal ceases 
to be deluded with what is proper for him to dé. If after hearing 
the utterances of Vedanta, any one has an inclination still left in 
him as to what is proper, he has not learnt the first principle, or 
primitive truth? For this reason, the coustant removal of the 
useless, and which answers no purpose, and acquiremont of felicity, 
that is constantly got asa result of hoaring the Vedanta, is mon- 
tioned by the Deva Gurut in Wisharma Siddhi§ So that to 
one desirous of release, actions are inadequate for procuring 





at 
* Such ag aro uscless and answer no purpose (Anartha), 


t ‘ Zatwa’ is first principle, the elements aro so many Zatwas, it is 
likewise the primitive truth, 


} Sureswara the reputed disciple of Shankara Acharya, and author of 
Viskarmya Siddhi disepproved of acting with impunity. Tho Panchadast 
uses it to support its assertion, that an enlightened or wise man should 
ayoid evil, Otherwiso it will destroy his knowledge, and if ho throws of 
al] restraint and acts with impunity, where is the difference betwoen, him 
and a dog? : ee 


a3? § This word means literally an effecting of absolving one-self from 
actions in their totality, natural calls of course excepted, 
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emancipation. In the manner of a stick used for breaking a pot 
(where a stick is a fit instrument for the purpose), one desirous of 
release has no fit substance which he must scek to destrey for 
emaneipating him from future re-biiths, because he has not another 
desired object save that ‘velease. If it be said, destruction of bond~ 
age is a fit object for removal; but as Self is nob subjoct to it, ib is 
an illusion to think him to be a subjech of re-birth, and a false 
belief cannot be destroyed by’ any action whatlover. From true 
knowledge of Self, the cessation of that falso belief is naturally to 
follow, hence for such an individual who is desirous of boing freed, 
there is no other adequate substance, which ho has any necessity 
for removing by means of works, As by walling, a man arives ab 
a destined village, so by works no emancipation is attainable ; 
because if Self be eternal and free, he cannot havo any desire 
of being freed; who is subjected to bondage, can only have a 
‘desire of release, and in Self there is no knowledge, consequently 
the adequacy of actions to procure omancipalion to one desirous of 
release does not apply. As by cooking, rico is converted into 
food suited to digestion, so by undertaking works, a person desirous 
of rolease, cannot so convert them, as to produce the suitable emanci- 
pation, for there is no other change, If on the othor hand, Solf be 
admitted in tho first, to bo subject to the bondago of ro-birth, and 
in emancipation, the acquirement of the distinction of tho four hands 
of Vishnw be likewise admitted, then that person, desirous of release, 
-may be transformed into somo other shape, that is quite possible ; 
but in Self the acquisition of any other shape is nover allowed, 
Hence by the conversion of actions, adequate cmancipation can | 
never accrue to a person desixous of reloase. As by a cloth steve, 
dust and dirt are vemoved, so a person desirous of release hag no 
conception of romoving his dirt or defecl, by recourse to adoquata 
actions; because he desires nob the destruction of any othor dofect, 
consequently the defect must imply Self to be full of dirt, and 
the destruction will apply to his defects; but that Solf is eternal and 
pure, he is free from defects, fault, or impurities, consequently tha 
conception of destruction, or removal of such impurities is nob possi- 
ble. Moreover as regards sin which is an impurity of tho intemal 
86 
! 
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organ, and to say that which is to be so destroyed by adequate 
wo1ks is indeed true, but the pure minded person, bent after release 
has ne demerit, or sin in his internal organ, conscquently the con- 
ception of destruction of the impurity of sin does not apply to him. 
Then again, if ignorance be regarded as an impurity, that is sure 
enough present in Self, but no action can destroy it; for knowledge, 
and not action, is opposed to it, consequently the conception of the 
removal of impurity by adequate acts docs not hold good in his caso, 

._Asby the act of rubbing a cloth with safflower, it is dyed 
red, and a suitablo conception of that color is also produced, so in 
the case of a person desirous of release, conception as to the produc- 
tion of a quality by suitable works, never takes place, 

Because in regard to Solf, the origin of any quality docs not 
apply, aa ho is dovoid of qualitics ; consoquontly conception as to tho 
origin of that quality does not apply to a person dosirous of release, 
and ho has no adequate necossity for practising actions which moan 
results, 

Actions produce five, and not more results; but none of them, 
apply tos person desirous of boing frood from future ro-births ; 
so thab by abstaining from thom, ho has an inclination for hearing, 
which is a moans of knowledge. Devotion is also a montal act; 
hence I need not adduce scparate arguments to do away with it, 
[But what has boon said in reference to actions apply to it as well]. 
Thus thon cither devotion or works alono are barely sufficient to 
procure emancipation, Knowledge stands alone in tho mattor of 
that release as its source. . 

Thero are some, who admit works and devotion, with knowledge, 

“as the source of emancipation, and support ib by arguments and 
examples in the following manner :—As a bird cannot fly in the air 
py a single wing, bub by using both its wings, go by the 
single wing of knowledge, a porson cannot arrive ab the abode of 
the: freed; bub of that other wing, which is ropresented by actions 
plus devotion besides the one of knowledgo,—of that, devotion is a 
mental aot, consequently there is virtually bub one wing. Now for 
another illustration; as the sight of the bridge known as Setbund 
Rameswar causes the destruction of sin, the sight itself is visible 
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kuowledge, but with faith and reverence, or love, one should move 
on; this is the absolute rule, following which, causes sin to bo des- 
troyed, and a man without any faith as to the efficacy of tho bridge 
in that way, will derive no fiuit, As tho visible knowlodgo of that 
bridge, faith, and the other rules, must be regarded as necessities for 
the production of its specific effect, so a knowledge of Brahma, in 
regard to the result, emancipation, must have noeds for works and 
devotion, And if release be admitted asa product of knowledge, 
oven the source of that knowledge is to bo regarded as made up 
by acts and devotion. 

Ino pure and unwavoring mind (internal organ), there can only 
follow knowledge; and purity of that internal organ can only ariso 
from good works, as ils unwavering firmness, from devotion: thus 
then by the purity, and unwavering firmness of tho internal organ, 

_ works and dovotion have been regarded as the source of knowledge. 
As the source of knowledge is comprised in actions and dovotion, 80 
the effect of that knowledge is fit to bo considored as an adequate 
source of emancipation, Foy example, As watoring a plant is the 
source of its growth, and also a source of ils fruit, though in a case 
of a woody forest, the trees Lhora, do boar fruils, and grow to malurily 
without any irrigation, yet underneath the ground, thore is moisture 
[which it absorbs by the roots and rootlets]; and without a connoc 
tion with wator, a tree dries up and yields no fruits; go aro works 
and devotion, a source for the growth of knowledge, and also that 
of emancipation, which is its fruit. In this manner works, dovyotion 
and knotvledge aro established a8 the source of emancipation, 
consequently a man with knowledge is also engaged in performing , 
works; or works and devotion, are a protecting source of knowledge, 
because if he abandons them both, the knowledge already sprung is 
apt to be dried up like the tree without irrigation of water; for know. 
ledge only accrues to a pure internal organ, and if good works -aro 
abandoned by & wise person, it will be sinful for him, and by aban- 
doning devotion, the mind will return to its pristine condition of 
wavering unstcadiness, and in that impure and unstendy mind, no 
Knowledge can romain, as a tree springing up ina dry and driod 
land cannot long subsist without water. 
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Another example. Ag a purified spot is selected by a reader of 
the Vedas or Bramachari for his habitation, bug if for any reason 
ibis defiled or rendorod impure, the spot is abandoned; so by 
abandoning works, impurity, and from devotion, unsteadiness are 
respectively produced, and then the internal organ will not retain 
knowledge; for which reason, works and devotion are called the 
protecting sources of knowledge. In this way, works, devotion and 
knowledge, (all three) are regarded as sources of emancipation. In 
such a consideration, knowledge is said to be protected by works and 
devotion ; while knowledge alone is being regarded the source of eman- 
cipation; even then a wise man must find i proper for him to do 
works and devotion, This is called the oxpression of the Samu- 
chaya Vadi.* But this view is not correct, becanse those who do 
nol know Self ag a distinct entity from tho physical body, that can 
never perform actions, because actions are done for the fruition of a_ 
subsequent existence, and a body is consumed by fire, consequently 
it cannot enjoy tho fruits of actions in a subsequent objective exis. 
tence, hence the consciousness of Self, as distinct from the body js 
the source of action, and such distinction is the perception of Self 
as an agent and instrument, which is source of works, “I am the 
instrument of merit and demerit, or good and bad works, and their 
offects I am to enjoy or suffer.” One who knows this, isa door of 
works, But a wise person has no knowledge of Sclf in that way, he 
is dovoid of virtue and vice, of happiness and misery, unconditioned, 
like Brahma, his Self is, This he ascerlains from the teachings of 
the Vedanta, and this knowledgt is not a source or canse’ of works, 

_ but on the other hand, opposed to them; hence no works are under- 
taken hy the wise, Moroover, the consciousness of the distinction of 
an instrument and works, and their result, is the source of works; 
hut a wise person knows not Self to be distinct from cither the 
instrument or works, and their offects, but regards them completely 
ag‘a perfect resomblance of the Aime ; so that, by this also, know- 

‘Tedga produces na actions, Thon again, the commontator has 
oh EN a a eg 


” # The word means assemblage, Pn 
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established in several ways the absence of works in a wise 
pexson. 

Works and results of knowledge ave opposed to cach other, hence 
an assemblage of actions cannot produce knowledge, The result 
of actions is a short oxisténeo, while that of knowledge is eternal 
release, and the mistaken attribution of caste, state of life, and con- 
dition to Self is the cause of works; because different works produce 
a difference in the conditional castos and state of life, which av in- 
dividual is to inherit in a subsequent existence ; hence the mistaken 
atiribution originates in actions, Ifthey belonged to the body as its 
property, and for works, there resided not in the body the intellect 
in Self, but Self is perceived as quite a different instrument of -worl 
from the body (this has already been mentioucd), consequently the 
perception of caste, state of life and condition in Self does not follow 
even to a person, who is a doer of action; yet that person has not a 
visible or tangible consciousness of Self, as a distinct entity from 
the physical body, but has only a dim imperceptible knowledge 
derived from the Shastias, and the knowledge of Self in the body 
is visible. If Self is perceptibly known to be distinct from the body, 
the visible perception of Self, in the body, will thon be opposed to it, 
and as the invisible and visible knowledge are not opposed to each 
other, the cognition of a scparato instrument from the body, 
knowledge of Self, and the intelligent porception of Self tn the 
body, both can apply to one person. Yor oxample, in the Shastras 
Imowledge of Iswara in an image is called invisible, while the 
stone is the visible ; between the two there is no antagonism 5 both of 
thom ave perceived by the samo individual, Then again, one who 
has a visible knowledgo of distinction between a snake and rope, 
to him tho illusion of a visible snake is destroyed or removed ; from 

- this is established the rule of o visible illusion. being opposed to or 
antagonistic of visible, and not invisible knowledge; so that the 
-invisibla knowledge of Self as separate from the physical body, ang 





* Wise has been made to stand fora man of knowledge which is a 
literal translation, of the word (Jamnavana) used in the text. It may as 
well mean a theosophist, ‘ 
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tho visible knowledgo of that body is possible, and both of them 
aio originated by works. Oognition of Sclf as on instrument 
soparate from the body, is the source of works, and that knowledge 
of Self, as an instrument, is illusory, which illusion can never affect 
a, wise person, hence he is not entitled t¢ works, Jurthor, when the 
visible intelligence of Sclf follows from the body, the properties 
of that body—caste, state of lifo and condition, are determined, but 
such a regard of Self in the body, a wise man never ontertains, who 
knows him to be Brahma, and thus has a visible knowledge of Self; 
consequently in the the absence of the mistaken attribution of caste, 
and the rest, to Solf, in the case of a wise person, he is not entitled to 
works, 

As for devotion, “I am the worshipper, and Deva is the object 
of my worship,” which originates from the intellect, tho wise are 
free from them; for the condition of a woishipper, and the object 
worshipped are never known to them; they look upon the constitution 
of their and Deya’s bodies, as contrivances of fancy,—as unreal as 
objects seen in a dream, and they know to a cortainty, intelligence 
to be one, hence knowledge is opposed to worships Also the ox- 
ample ofa bird flying in tho air with one wing is inapplicable. 
For a bird has both its wings at the same time, which are not op- 
posed to one another, while knowledge and works as well as dovotion 
ave so opposed, they cannot therefore co-exist, The example of the 
bridge is cqually inapplicable, because the sight of a bridge is not 
a source of visible, but invisible result, Now a visible rosult is such 
as,is tangibly perccivod. As satiety is the result of eating a good 
dinner, here cating is the source of the visible rosult satioty; bub 

from the sight of a bridge, no such visible offech is perceived. From 
the Shastras, it is known only that destruction of sin is the resulb, 
which follows; hence it is an invisible rosult, not tangibly perceived 
but known from the statement of the Shastras, Thus thon, as from 





* # The Panchadast says in referonce to worship, Any kind of god, a demi- 


god, or any substance either in the animal, vegetable, or minoral kingdom 
may be properly worshipped as a part of Iswara, with the expoctation of 
“deriying benefit, in proportion to tho dignity of the objogt worshipped, 
(Vide ‘Book VIL Verse 206-209). 
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sacrificial offerings or works are produced tho invisible result 
of an abode in heavon hereaftor, so the sight of a bridge also pro- 
duces the invisible result of removal of sin. What serve asa source 
for invisible results, and ascertained in the Shestras, as an adjuncb 
for all such results, aro also comprised in such sourco of pro- 
ductive results, and not alono; therefore faith, and the observance 
of rules ote, must be combined in secing a bridge ere tho necessary 
result of destruction of sin is to follow :—Without them, no sin is 
removed by the sight alone of a bridge, because such sight yields no 
perceptible result, but only known from the Shastrus, that it does 
produce that result of destruction of sin, and the Shastras insisb 
seeing with faith; and there are no proofs whatever, of simple sighb 
proving adequate for the destruction of sin. Hence in reference to 
the sight of » Midge, faith and reverence are required. Excepting 
Brahma, works and worship stand in need of nothing else to pro- 
duce their respective effects ; because if knowledge of Brahma were 
to produce invisible results of especial abodes like hcayen, such parti- 
‘cular abodes resulting from Brahmaic knowledge, have nob heen 
explained in the Shastras; but if in connection with works, and 
worship they had been explained, then the Brahmate knowledge 
would also resemble the sight of a bridge in producing its usual 
offects, and will stand in nced of devotion and works, But that 
Knowledge of Brahm producos release or emancipation, and re- | 
sombles not the abode in heaven, in setting up particular abodes,—in 
othor words, invisible effects are not tho results it produces, but on 
the contrary, eternal emancipation, 

Bondage is sot up in him through mistake, and the destruction 
of that mistake is the result produced by knowledge of Brakma, 
which is visible to me; knowledge of a rope destroys the snake, 
from it, a visible result equally perceived by all; therefore the 
resulting product of abiding knowledge is the removal of mistake, 
a visible effect. Substances that are known to produce visible 
results are called theix source, as a cloth is visibly the result , 
of the weaving loom and brush, consequently they are its soured ; 
and as from eating is produced satiety, an equally visible rosult, so 
that cating is the source of satiety ; similarly by the abiding knowledge 

‘ . 
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is removed all illusions or mistakes,—a visible result, henco that 
knowledge is the source or canse of destruction of illusion, As in 
the xemoval of the snake illusion, a knowledge of all the parts of a 
rope waits nol for anything else to bring it about; so the seal of tho 
illusion of bondage in the elernal free Self is removed by hia know- 
ledge without waiting for the help of works and devotion or worship. 
Moreover, if the effect of knowledge, emancipation, ba regarded 
as an invisible result resembling particular abodes like those of 
heaven, it will be directly opposed to what the Vedas say ; 
besides the admission of particular abodes like heaven will render 
emancipation non-eternal, hence emancipation is not any particular 
form of abode, and those who do consider emancipation in thab avay, 
can ouly regard it, so far that knowledge leads to it, because the 
meaning of what the Shastras have to say on this subject is that 
knowledge alone is called emancipation, consequently knowledge is 
the source of emancipation, and not tho three collectively viz,, know- 
ledge, works and worship, or devotion, The example of the tree 
does not apply here, for if irrigation be regarded as the source of the 
growth, and vitality of a tree, yeb it is not the cause of its fruit, 
An old tree continues to live if properly irrigated or watered, 
but it will bear no fruits, therefore simple watering does not 
constitute a source of fruit, Similarly works and devotion are prac- 
tised for the production of knowledge and not emancipation; and 
before the advent of knowledge as they make the mind pure and faull- 
less, and unwavering or fixed, thoy are not ncause of emancipation, 
~ which follows subsequent to knowledge, and thal is why, they are 
not then undertaken, Prior to knowledge, whatever blemishes or im- 
* purities remained in the internal organ, these were all cleared by 
works, and devotion reduces the mind to a condition of unswerving 
fixedness, then a seeker of truth hag no more necessity for them, he 
abandons all works and worship wholly and altogethar,# opposed as 
they are to hearing, 








_* Vide Panchadasi IV, 43-46, In the same way “ns a man extin- 
guishes a torch, when he arrives at the door of his house, or‘as the husk 
ig theawn away after the grain has been gathered, 


« 
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. Bilemishes and impurities refer to sin, which is 4 cause of hurtful 
desive ; so long as impurities last there is room for such injurious 
desires, aud when they ave absent, the mind is then ascertained to 
be pure. Tagerness and quickness of the internal organ are 
established by experience. Hence to a good seeker of truth, and 
theosophist, knowledge of works and worship are futile, and to say 
that, they serve to protect knowledge, as has been mentioned bofore, 
does not apply. As a tree produced by watering its roots is 
protected by constant watering, so that if ib be stopped, it 
dries and withers, in the same mauner knowledge produced by works 
and worship is protected by them; and if a man of knowledge will 
abandon them, his mind will again be impure and distracted ov 
unfixed and quick ; and like the withered treo ofan unirrigated or dry 
land, the impure and active internal organ will be deprived of know- 
, ledge, hence it is necessary even for the wise to undertako works 
and worship, But that is coutraindicated, For the function of the 
internal organ, modified into the shape of “I am the unconditioned, 
Brahma’ with reflection of intelligence or intelligence, is the ra- 
sulting knowledge, a fruit of the Vedanta, and to say, that it will ba 
destroyed by o discontinuance of actions and devotion, or that the 
knowledge resembling intelligonco will be destroyed, is clearly im- 
possible ; inasmuch as such knowledge of the natural condition of 
the Jiva and Brahma—their oneness—is eternal, and it is noither 
Hable to destruction, nor noeds any protecting care. 3 
But the fruit of the Vedanta—knowledge of Brahma,—is neyor 
produced by works and worship, consequently it can never be des> 
toyed by discontinuing them, nor are they needed for maintaining ” 
that knowledge already acquired. Tor, when the mind has once been 
* go modified a3 to assume the shape of Brahma, from that period, 
ignorance and illusion havo ceased to oxist there, and after the des. 
traction of ignorance and illusion, that function does not require, to 
be any more protected. Thon again, ib is cloarly impossiblo for the 
fanction of the internal organ to be protected by works and worship, 
for when they ave practised, then the function will form a knowledge 
of the substances, which compose those works and worship, and have 
no knowledge of Brahma; besides,in the forming of the fitnction, 
37 
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then, it has been not existing from the first; hence works and wor. 
ship stand in relation to the production of kuowledge as reciprocal 
causes, bub ave opposed to an already produced function, for whieh 
knowledge is nob protected by works and worship; and the previous 
assertion of a wise man’s abandoning works and worship, procuring 
sin for him is also unmaintainable. For the abandoning of good 
actions can never produce sin, ‘Forbidden works’ aro only a source 
of sin when practised. This has becn explained fully by the com- 
mentator, Thus then, tho discontinuance of action is not a source 
of sin, besides it is impossible that a wise man should be ever actua- 
ted with any desire to commit sin, inasmuch as virtue and vice, and 
their receptacle, the internal organ, aro not truly existent, but simply 
ave tho produat of A-knowledge (Avidya), and are illusory. Now 
these false illusions do not exist for a man of knowledge, hence if ho 


abandous good works, or practises bad, they can bring him no , 


demerit or sin, This is the conclusion here, 

‘Indifferont’ ond ‘firm’ are the two forms of knowledge. Know- 
ledge characterised with doubts is called ‘ indifferent, while the ‘firny’ 
is free from thom ; a person who has ‘firm knowledge’ stands in not 
the slightesh need of what is proper [lo be donc]. The mental 
function after having once been formed into tho shape of knowledge, 
beroft of all doubts, drives ignorance away, and though that know- 
ledge is also destroyed, yel it leaves no room for any more illusion 
io ereop in and affect the Aéma again: because the cause of illusion 
js {gnorance, which had onco sprung up and been destroyed in know- 
“ledge already ; consequontly in the absence of ignorance, and illusion 
* or mistake, there is nothing left to enshroud the functional know- 
ledge. Moreover, if for the sake of percoption of felicity by a porson 
liberated in life, there is occasion for an enforcement, continuance or 
protection of the function, then by ropeated considoration, pondering 
and reflection on the truo signification of the Vedanta precepts, 
the fanetion repeatedly assumes Lhe shapa of the Brahma; bul this 
never flows fiom either works or worship, because’ they cause the 
destruction of all blemishes and render the mind faultless and pure, 
cand fixed, and pave the way to kuowledge, and not by any othor 
method, Then again, the mind of the wise is free from sin and 


hw 
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quickness Sin is produced from anger and spite, and quickness 
is produced by iguoranco But that ignorance has aleady been 
destroyed by knowledge, hence in the enso of the wise, from an 
absence of sin and quickness, there is no occasion for works and 
worship, And, if it ever: bo said, that anger and spito are the 
natural virtues of the internal organ, and so long ag the mind lasts, 
they continue to remain, and cannot possibly be destroyed even by the 
wise, and from them, his mind becomes quick and unfixed, for :omov- 
ing which, he must have to perform devotional exercises ; thaé though 
the admission of quickness of the mind does not affect his emaucipa- 
tion which is to take place after death, yet il will prevent his cogui- 
tion of true felicity, hence quickness is opposed to deliverance in life. 
Therefore one delivered in life, should undertake worship [if for no 
other reason yeb] for destroying that quickness or unfixedness of the 
mind. But that is not applicable, For, if to one who has got firm 
knowledge in his mind, profound meditation and destruction are equal, 
hence he does not make any attempt to quiet or fix his mind, yet 
effort or no effort, is dependent on actions that have commenced to 
bear fruit. Now ‘fructescent actions’ aro different, in different indi- 
viduals; with some mon of knowledge thoy produco enjoyments lilo 
that of Janak (father of Sita and King of Mithilla), with others, 
they remove all such enjoymonts like Sukhdova and Bamdova, In 
instauco the first, there will he a proportionate effort for | Lho desivo 
and means of procuring enjoyments, while in the lation, hens all 
such cnjoyments are destroyed by tho fructeseenb actions, the *oatia 
of knowledge desires for the felicity of the hberated in life ; and’ one 
averse to enjoyment, but dosirous of tho felicity of deliverance in life, 





* Thoro are threo kinds of works mentioned in the Systoms. Those ava 
tho acoumulated (Sanchita) fruotosoont or (Prarabiha) and current (or 
Kriyamana). Tho first ave the works of formor births, that havo nob, yet 
commenced to boar fruit, the second aro those which have produced the 
presont life, and avo already thorefore bearing fruit, tho third are being 
done in tho prosont life, and will bear fruit in a subsequont existencd after 


death, . a 
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hag occasion to protect and continue the function after it has 
assumed the shape of Brahma, for which ho reflects on the true 
interpretation of the Vedanta, but never worships ; for by the quiet- 
ing of the mind only, Arakmate feligity cannot be particularly 
perceived; that can only be done by the function moulded into the 
shape of the Brahma; and that modification of the function after 
Brahm is caused by reflecting on the Vedanta, and not by worship. 
. Moreover, reflecting on the Vedanta removes the mental disquiet, 
or quickness in the wise, consequently there is no effort to worship, 
for bringing on quictness of the mind. In this manner, one whose 
intellect has become firm, there is no inclination in him for works 
and worship ; and tho man of indifforent intellect, also keeps himself 
aloof from consideration, and profound contemplation (Wididhiya- 
sand) as also from works and worship, for in fact, ho is a good seeker 
of truth; and for that good sceker of truth, beyond consideration, 
and profound contemplation, there is not another proper thing 
to do 
Such is the meaning of all the Suéras on Karma and the com. 
montator, Then again, for a wise person, consideration and profound 
contomplation are also not roquired ; if for tho conscious percoption 
of felicity of the liboratod in life, ho doos endeavour to ongage himsolf 
with them, that ondeayour procoods from his dosive, whilo duty or 
what is proper to be done is marked by something like this: “IfI do 
“not gbey the commands of the Vedas, I will be subjocted to vo-birth,” 
Thwu8 then, the performance of consideration, aud profound. contem- 
plation by the wiso, proceed as they do, from his desire, aro nob dutios 
-for him. And neither the ‘indifferent’ nor the ‘fixed’ both havo 
equally any occasion for works and worship, But for thoso whoso 








+f 80, why is he not to practise profound contemplation and oonsidera- 
tion, He may do away with works and worship, but not with tho 
former, henco the text is contradictory, It should bo thersfore  ongagod 
in” instead of ‘aloof from’ in the above passage, but there is no such foar, 
ag the learned author points owt and explains away the apparent inconsis. 
tenoy very olnborately, oo 
. : 


’ 
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intellects have not been formed in either of the above ways, bub 
have simply « keen desire to know Self, and are not bent after tho 
pursuit of enjoyments (their internal organs avo faultless and pure, 
hence thoy also are good enquirers) for them, ‘hearing’ and the rest, 
nob works and worship, are latd down as the things which are proper 
to do, in order to help their intellect in the perception of Self Be- 
cause, the effecta of works and worship they have already acquired, 
and by the ordinary desire for knowledge, when there is an inclina- 
tion for ‘hearing, and the mind is inclined to enjoy,—such a one is an 
indifferent enquirer,—even he does not abandon that hearing to re- 
engage himself in works and worship ; for the usual effects of works 
and worship are to render the mind pure and fixed, these he succeeds 
in achieving by means of repeated ‘hearing,’ and he is onabled to 
acquire knowledge, either subjectively in this life, or about the next, 
or about the abode of Brahma. If that hearing be abandoned or 
Giscontinued to occupy one-self with works and worship, that is 
called falling from an elevated position. 


In this manner, tho wise man of knowlodge, and the good en- 
quirer, have no concern with works and worship ; lilowise an indiffor- 
ont enquirer, who has alroady been engaged in hearing the Vedanta 
precopts, stands in no need of thom. Thon again, one who has a 
desire for knowledge, but whoso intellect is fond of engagoment, 
honea has no inclination for ‘hearing; for him, worship aid wots 
aro necessary to he performed without any motive or desire [of™. 
meriting veward]; and those whose inclination for onjoyment is 





* ‘Avudha patitd is composed of two words; of whioh the first ‘Arudha’ 
mieang ascended, and the second ‘Patitd signifies falling down, tho two con- 
jointly would signify :—by ‘hear'nz,’ the person has aliendy eloyated himself 
into a superior position above the level of ordinary Immenity in the path 
of knowledge, so ifshe doos away with it, a descends low, and returns to 
the point whonce ho started, works and worship ave the common lot of 
humanity, quite powerloss to load him forward except by tho dint of 
porsovering stenggles, 
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strong, but have no desire for knowledge, such impious persons 
should always perform works of the ‘optional kind’; consequently tho 
wisé aro nob qualified for works and worship, as they ard opposed 
to knowledge. Then again, they produce tianquilily and fixeduess 
of the mind, thus paving tho way, as it were, to knowledgo, hence’ 
subsequent to knowledge where is the necessity for them? They are 
then injurious as they destroy the indifforent knowledge already 
acquired ; therefore they are opposed to and not conducive of it, For 
“I am doing” and “sacrificial works ore proper for me” “as they 
procure the blissful abode in heaven.” Actions are porformed with 
such distinction in Intellect, “I am the worshippor” and “the 
object of my worship isa Devt.” This sort of worship also prococds 
from a distinction in intellect, Now both these varicties of intellect 
are removed by the consciousness of “Allis Brakma.”# In this 
way is explained the antagonism of knowledge to works and 
wouship,+ In spite of such antagonism, a theosophist is still bound 








* & Sarva khulu Edam Brahma.” All this isindoed Brakma, Sucha 
conéeption is bonoficinl to the intolloct, it doos away with distinction, and 
removes tho particularization of Brahma with this or that, Polytheists 
have here an authority to woiship any substance, thoy may fix their 
choice upon: for everything is pervaded by Brahma, and as hns alvondy 
been pointed out, the resulting morit is in proportion to tho dignity of the 
object worshippod. 


t On the subject of works and worship, a wide differonso of opinion 
prevails. Wo havo soon Survoswarn putting a rostraint on a theosophist 
and telling him not to act with impunity; but there are others who 
iovorse this, and lay down avxiomatically, that for a knuwer of Brahma, 
there is no further restraint ; orhe may act ashe desires with impunity 
without fear of being injured. Gough inhis article in tho Calewtta Review 
says—“ The theosophist liberated from motompsychosis, but still in the 
body is untouched by morit and demorit, absolved from all works good 
and bad, unsoiled by sinful works ; uninjured by what ha has done, and 
by what he has loft undone ( Vide Brikadaryanuk Upanishad, 4, 4, 28). 
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to perform the natural acts, cating etc, or if he be placed in the situ- 
ation of a king, he carries on the administration of his State like tho 
King Janak of old, only as a matter of fom and habit or practice, 
as he used to do before the knowledge, that his Self is uncondi- 
tional blissfulness has arisen ;-and such practice is not detiimental 
to his knowledge, for he knows Self te be unconditional, and has 
nothing to do with his practice, therefore it is not injurious, It can 
only be so, if he were to know that the usual acts which he had 
beon accustomed by practice to perform are all done by Self, but he 
knows it not. On the other hand, he attrbutes their practice to 
their proper source, the physical body, on which it is dependent ; 
and Self has no relation or concern with the body in the matter 
of practice, and that intellect is tho sourco of practice. For this 
purpose effort or no-cffort, or ‘inclination and disinclination of the 
wise has been mentioned. + 

Thus then, as these practices are not detrimental to knowledge, 
so to an impious person to be engaged in the performance of «works, 
and worship with the knowledge that the Aéma is unconditional, 
and that actions are dependent on the body and the internal organ, 
will not prove injurious to his knowledge, Because if that Self who 
is known by a sage to be unassociated, unconditioned and unrelated 
[Absolute] were regarded as the agont and instrument [a doer of 
works ete,,] and with such knowledge, if he were to undertake works 
and worship, then they will be injurious to knowledge. But that 
unassocialed condition or nature of Self is a matter of firm belief in 





* Sankarachurya in his incentives to the Svetdsvatw'a says,—Gnosis once 
arisen, requires nothing furthor for the realisation of its result, it neods 
the usual adjuncts, that it may arise and these adjuncts are :—Works , and 
avorship in the beginning for the purpose cf tranquilizing and fixing the 
mind, When that has arison the seeker of truth bogets on inclination 
for hearing the precepts of the Vedanta, which produce, asa result, know- 
ledge. Therefore subsequent tothe rising of knowledge, the necessity for 


works aud worship conses, 
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the mind of a sago, and works and worship cannot cither affect or 
remove it; hence the roflex acts and worship avo also nol antagonis- 
tic to that firm knowledge. This is why King Janak, and others 
like him, practised the roflex works, 

Reflex works’ aro’ those good actiona performed by a sage know. 
ing Self to be unconditioned, and like practice, actions aro virlues 
of tho physical body, They are not opposed to knowledge, And 
what the commontator says about the huriful effects of works and 
worship to knowledge, rofer to those who 1ogard Solf as an agont, 
and who believe that he is the doer of actions and a worshipper too, 
Actions done in that light are injurious, but tho yeflex works fiom 
an absence of such an imputation to Solf are not antagonistic to 
knowledge. 

To a person of dull intellect, even reflex works and roflex worship 
prove detrimental and are inimical to knowledge; for, the prosonce 
of doubts mako him dull or indifferont; if he doubts as to the un- 
conditional nature of Self, that is to say, he sometimes belicvos it to 
be correct, and at other times holds tho opposite belief, and regards 
the Aéma as a doer, an agent or instrument, for him repeated reflea- 
tions on the unassociated nature of Self, and that thore is nothing 
proper for him to do, will dispel his doubts and make his belief 
firm; but if on the other hand, he will have recowse to works or 
worship, they will revive his already dispelled belief as to Self 
being an agent, or doer of works and worshippor, thus a contrary 
belief will be confirmed ; hence it is, that a person of dull intellect 
performs actions, and worship, before knowledge has arisen, and nob 
subsequent to it, and if he continues them after knowledge has 
arisen, the formed belief will be destroyed, : 
~ For example, as a bird sorves his young onos before their wings 
haye been fully fledged, and as the young ones lose their rudimon- 
tary wings, when just come out of the egg from the action of water, 
go before knowledge has arisen, one must serve works and worship, 
but thor subsequent continuance will destroy, as the wings of tho 
young birds are destroyed by continued water, the differentiating 
knowledge [that firmly sets-forth the unconditioned nature of Self}; 
and as the parent bird suffers no injury for his relation with his 
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young’ ones, so the firm belief is not injured, and like that old bird, 
the man with firm belief or perception has no fitting neccasity for 
works and worship, 

* In this way is explained why a sage has nothing proper fox hint 
to do, on being emancipated, , It is an answer to the third question, 
after the manner of Vedas given by the professor to his pupil, conse- 
quently it is correct, Therefore it is said. 

Pupil thus have I told you the essenco of all the Vedas, 
That destroys metempsychosis without any pain. 

Pupil, thus have I mentioned to you the essence of all the Vedas 
put your faith in it, and believe it, for by knowing it, your chain of 
successive re-births will be easily, ie, without any pain, cut away. 
Though the destruction of pain is an illusion, and its absonce is 
called ‘easy, yet for the sake of cadence (and rhyme) the word is 
maintainable. In the vernacular, for the sake of cadence and rhyme 
the use of the long in the place of the short and vice versa is 
allowable and so to read them, implies no fault. Moreover in the placo 
of ‘emancipation’ the condition of the emancipated is read, becauso 
it is a traditional doctrine in the vernacular, 

For, metre and cadence the long is pronounced short and vice versa, 

Rw is used for ‘aw and ‘v’ for ‘aw, 

The two, ‘Kh’ ‘Ksh’ are pronounced Sh and Chh, 

Nor are thore in the vermacular the alphabets 

N of the T series, 

* Ri’ «Li and and the palatal 8% 





* Tho word bolief is doing duty for ‘odh,’ and it includes consoious- 
noas, perooption and understanding. 

{ ‘Laghw and ‘Gu in ondence donote the short or long, As verses 
ave all read in tune, where a short tuno is substituted for a long one, 
that is allowable. The author therefore maintains his position sanctioned 
by usage and the commentator oxplains it on that principle, but it is 
quite immaterial, Had it not been for the fact that as a Vedantin he 
is habituated to find fnult with the signification of o misplaced oi 
misused word—nowhere in the world ave critics more searching than out 
Vodantists, The ‘short’ aro the vowels a, ¢, 4, 0, (short) that is to say our 
Rhusa vowels, while our Dhirga (loug) vowels are long. 

38, 
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These alphabets are wanting in the Vernacular pnd if any one 
eve te use them, it will be ungrammatical, and a poot will say it 
faulty. For Ksh is substituted Chh, and § for Kh, for the nasal 
half sound represented by the alphabet N is used the full N, 
and ri ond li ave used respectively for Ri and Li, and 8” is used for 
sh, It is nob improper to write the alphabets im the manner 
just pointed out: all this is allowable in the vernacular. 

Iswara is the author of the universe, and he is non-different 
from you. You are Brahma, thereforo eternal intelligence and 
bliss, This the professor has said again in reference to actions. 

: Casting aside your poverty, look upon your self 
As the pure Brahma, unborn, the discoverer of phenomena, 
With your ignorance, you create the world, destroy them all 
and be eternal yourself, 
Looking at the unreal world, why bring misery in your Self 
You are a Deva of Devas, and a mass of felicity, 
Jiva, the phenomenal world, and Iswara are all 
Creations of illusion (Maya) ; you are glory itself, 
As shines silver in a nacre, and snake in a rope. 





Passion, and scurrility, and temptation destroy ; romove envy 
and lust, and break the chain that fastens you to re-birtha, 
and mirage-like tempts you over and over. 

Bring in the sun of knowledge to dispel the darkness of dark- 
like ignorance, and avoid duality by trusting in the writings 
of the Vedas and abandoning the indication of o part. 

Ponder well on what the Vedas say (intelligence), Hold yourself 
carefully, discard friends, servants, and the ties of kinship, 

Do away with desire and cast not a lingering look on them, 

Your self is fixed. Motion, body, organs, eto, are destructible, 
the tree is false, 

They all, like the mistake of ether for the blue heavens, and 
a frying pan for tent [are false}, 

The means of knowledge are being mentioned. in his’ discourse 
with a pupil by the professor. ‘ Passion’ means fond desire for an 
object ; destroy it, knowing it to be bad and asource of* temptation, 
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Destroy envy, spite and lust, The acceptance of passion, temptation, 
spite, lust, includes all the good and bad qualities formed by 
the second or active, and third or dark gunas, therefore destroy 
all the products created by the two aforesaid qualities, for they are 
inimical to knowledge, And, withoud their destruction no knowledge 
ean arise. Hence their destruction is absolutely needed for an ens 
quirer of truth, OF the four ‘means, ‘discrimination, ‘indifference, 
* quiescence,’ etc,,—the six substances—and ‘emancipation,’ the first 
or discrimination is the principal means of knowledge.* For discrimi- 
nation gives birth to indifference to enjoyment and the rest, 
hence the teacher lectures on it. Know this phenomenal world 
to be unreal like a mirage water, that tempts a deer to run after it 
for drink, The world is called finite or bounded by its banks, while 
Self or Atma is infinite for he has no boundaries. The finite is 
also another name for the unreal, consequently its opposite, the 
infinite, must be regarded as the reality. This is explained in the 
following manner :—As in a magic show, a father says to his son, 
“mind my son, from this mangoe tree to every thing else what that 
performer of magic has brought forth, all are false,” But that does 
not signify the performer of the show is also unreal or non-existent, 
on the other hand, he is real, Similarly the unreality is applied 
to the world, to bring out prominently the Reality ofthe Atma, For 
this purpose, the professor has said the finite is unreal. In this way, 
is the unreality of the world to be regarded, and Self looked 
upon as Reality, Such then is the lesson imparted to the pupil by 
his preceptor on ‘discrimination, from which arise the other 


‘ 


* The four moans are —~ 
(1) Discrimination between real and unreal, 
(2) Indifference to the enjoyment of reward in this or the next life. 
(3) Quiescence, solf-restraint, abstinence, endurance, contemplative 
concentration and faith, 

{4) Desire for release or emancipation, é 
The author refers to tho six substances beginning with 
quiescence and ending in faith; they are included in the third 
and considered as one and not so many distinot means, 
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means by themselves, as 9 natural consequence, so to speak, Heneo 
by referring to discrimination, the other means ave also explained. 
They are the external means of knowledge. ‘Hearing’ is callod an 
interhal oue. Pupil, by bringing in the sun of Imowledge (in other 
words, by the aid of ‘hearing’ the precepts of the Vedas) dispel the 
darkness of ignorance ; both ignorance and darknoss ave referred to by 
the word Zama [the third quality of matter], Darkness is s¢mile and 
ignorance comparable [or capable of being illustrated by comparison 
or similitude, The first Zama is an indication of comparable, while 
the second is the quality itself [but in the English rendering it has 
been reversed, instead of dark-like darkness of ignorance, we have used 
the darkness of dark-like ignorance.] 

What is illustrated by comparison or similitude is called 

comparable, 

With what it is compared is comparison or simile. 

In other Systems, knowledge has been admitted to be of several 
sorts, but here that will be described in especial reference to what is 
sot forth in the transcendental phrase, Pupil, between the Jiva and 
Iewara, the difference created by A-knowledge and Maya (Matter 
or Illusion) should be removed; know them to be one and same. 
Know the intelligence common to them both, as is said in the 
Vedas, to be ono and non-different. It means that they are to be 
recognised one, by abandoning* the indication of a part of the mean- 
ing of the transcendental phrase. [For Shiva read Siva]. Tho third 








* Abondoning the indication of a part (Bhaga Lakshuna) from 
the signification of ‘That ait Thou’ establishes non-duality ag pointed out 
in the Vedantasara, Here, “That” indioates invisible or unmanifested 
consciousness, and ‘Thow manifested or visible consciousness ; hence the 
Titeral meaning oreates o difficulty in taking cognizance of a consciousness 
marked by such conflicting ottributes, consequently tho relation of a 
predicate and subject is inadmissible, Nor can it bo maintained that the 
qualifying adjectives ‘visible and invisible’ serve to differentiate the oon- 
sciousness from consciousness of dissimilar character or establiah on 
identity with consciousness of similar charactor. For the unseen con- 
sciousness is universal, all-knowing, omniscient; while, the visible 
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stanza {s illustrated thus’ The fourth line is a brief repetition of 
what has been already expressed. Pupil, your self is not the physical 
body, organs of sonse ete, which are subject to death, bub he is the 
indestructible Brahma, and this world resembling a tree is unreal, 
‘Fixed and motion’ refer to the two words indestructible and destruc- 
tible, Self and not-self, The tree is worldly existence, society ete. ; all 
that is false, like the mistake of blue for ether, and frying pan for a tent, 
formless ; a like mistake is to take place in not-self for self, Existence 
has been described in the Swti and Simriti as a tree, hence the word 
tree [which means literally wavering leaf] has been used here to indi- 
cate worldly existence, 
Knowledge is the means for emancipation. ‘This has been des- 
cribed in another way in the following verse :;— 
The house of bondage and emancipation is in the conceit for 
the body and wise, 
With the banners of passion and indifference unfurled, 
Illusion of subject, and illusion of intellect like the wind, 
brother, . 
Shakes, by day and night, nor leaves a moment alone, 
The unclean and pure images of the subjects of the witness, 
along with him, 
Seoing this, man of anger avoids desire and wants the abode, 
Jnanloka, 
The ‘quick’ and unfixed look their own likeness in thoir illu- 
sions, a mine of affliction, 
The ‘fixed’ look the likeness of Brahma in their selves, which 
* is that of folicity, 


consciousnoss is partial, little knowing, or parviscient.’”” Hence by “omitting 
the invisibility and visibility fiom ‘That art Thow’ there remaing the one 
consolousness common to both, and signified by the charactenatio signs of 
invisibility and its reverse, oxpressed by ‘That? and ‘Thon.’ Such a ren- 
deving is called the ' Bhagatyaglakshanw ox indication abiding in one part 
of the expressed meaning whilst anothor part of it is abandoned,” 

Duour’s Vedantasara, p. 38-39, 


. 
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Pupil, those who hayea conesit for their body ave ignorant, Now 
the ignorant and wise are the respective seata of bondage and eman- 
cipation ; that is to say, ignorance is the abode of bondage, while in 
the sage, abides a desire for release, Their banners aro passion and 
their want, Asa banner is the sign of a royal city, 80 are passions 
(desire) and indiffereiice, the respective standards by which they 
are known, The ignorant are marked by desires, while the sage ia 
marked with ‘indifference’ Hence their difference is called indis- 
crimination, Brother, the word subject refers to a variety of subjects, 

“It includes material well-being. An illusion consists in looking 
upon it as something real, Then again, illusion of intellect signifies 
those who regard all material comforts to be illusions, as unreal as a 
snake in @rope, Such firm intellected persons are liable to be shaken 
by the wind of desire and indifference. In other words, as a banner 
is moved to and fro, constantly by the wind, so those who look 
upon prospority as something real, and those who have a regard that 
all material comforts are illusory and unyeal,—both of them move 
desire and indifference, and do not allow them to rest; the first 
remove the fixedness of desire (i. 0., put desire into motion, or excite 
it) while the second or those who regard subjects to be unreal, pub 
indifference into motion, But all these subjects are unreal, hence 
in the light of those who consider them real, they are illusions, To 
render this apparent in the verse, true illusion has been mentioned, 
and not true intellect. 

Illusory or mistaken knowledge, and the false substance which is 
the subject of that knowledge, both of them, are called illusions, 
Thus a difference is created between the indifference of the ignorant 
and the wise; for the indifference of the ignorant dogs nob arise 

“from a knowledge that the subject of his desire is unveal and false. 
He has no such knowledge as to its unreality, hence he is called 
dull, Though according to the arguments used in the Shastras, 
ignorant means @ person with false knowledge, or one whose know- 
ledge is unreal, yet subjects aro false and unreal, and oan only be 
so porosived by a person of good intellect and not an ignorant one, 
consequently the invisible false perception of » dull person in regard 
to ‘subjects, cannot remove the visible reality of truth caused by - 
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illusion, In this manner, Yhen » dull person shows an indifference 
to property, wealth, etc, there arises his invisible, unreal perception, 
but then, in regard to that invisible false perception, the real visible 
perception is the strongest, hence the cause of difference in the dull 
is that false invisible perception ; and the stronger real perception only 
intensifies a desire [of acquisition] ; and when ‘indifference arises, that 
does not proceed from. the false perception, bub from the observation 
of defects in the subject. A sage knows all this material expanse to 
be visibly false, and from visible false porception is removed the 
visible true perception ; hence he has no desire for material comforts * 
and has no true perception in them; for the sake of difference, he 
regards them all false, and if ever he evinces a desire, or shows any 
true regard for them, his indifference is then removed ; but when a 
thing is visibly known te be false, it never can be looked otherwise, 
ie, true, As for instance: when # snake created in a rope is once 
known to be visibly false, it can never afterwards be again taken for 
h real snake, Similarly, a wise man never reconceives a thing to be 
real after it has been once discovered to be unreal, In this manner, 
@ wise man can never have any desire originated in him, or have 
his indifference destroyed, hence his indifference is said to be firm. 
Then again, the indifference produced in the ignorant by an observance 
of defects, is apt to be removed; for when o thing is regarded faulty 
at one time, it may in a subsequent period be regarded in a better 
light. As for instance, after coitus one feels inclined to attribute 
defects to a fomale [and shows his aversion], but in a subsequent 
period all that is gone away, and he has the same attachment as be- 
fore, In the same way, when the faults are remoyed from his sight, an 
ignorant person returns back to his desire, and his indifference ceases, 
for which, an ignorant person’s indifference is never firm. In this * 
manner, the signs of the ignorant and wise, viz., desiré and indifference 
ave described. There sre other signs too, As the top of a house 
[door] is decorated with the image of an elephant or some other 
thing, so the residence of bondage and emancipation, the internal 
organ, of the ignorant and wise* have their respective images, wis, of 


* A ange, a theosophist (not the so-called members of that sooioty in 
Madras who are at best would-be theosophists.) The Himalayan brothers 
are real theosophists or adopts, 
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gvidence and the witnoss, In the ignoyant mind, the image of 
evidence is unclean and impure; in the mind of the theosophiat, the 
image is that of witness and pure, Now the subject of tho witness 
viz., this material expanse or phenomena are called evidence, The 
meaning is cleared in the sequel. Tho quick and unfixed look upon 
their Self, through illusion, as a mino of affliction, while thoso whose 
intellects are fixéd, look upon their Self as non-different from 
Brahma, and enjoy tuo felicity, ‘Theso stand in the relative ordor 
of cause and effect. Abandoning a part of the indication, has been 
particularly dwelt upon in the verso, and for describing the source of 
that subject, the difference in the indication is now being described, 


The three indications are now being said by the poet of great 


intellect ;: 

‘Juhti; ‘Ajahati’ and Bhagtyay lachhana ave tho three 
indications, 

The first does not apply to the transcendental phrase, know 
this Pupil, 


Abandon the part represented by your solf, as non-different 
from Brahma and know them to be non-dual, 
(Says the pupil.) Lord, to whom, art thou speaking of indica- 
tions now, I am not acquainted with them ; 
Explain tho throe indications first, and then establish their 
difference particularly, 


Subsequent to ordinary knowledge, arises particular knowlodgo, 

As for instance, the ordinary knowledgo of a Brahman is to know him 
80, but when it is ascortained that he belongs to particular seoh or 
_ Class of them (say Sarwasut), [that he has a house in such a place and 
his name is so and so] then arises his particular knowledge, Simi- 
larly, though indications may produce only ordinary, yot particu- 
lay knowledge follows from the three signs of the indication, 
metonomy and the rest; and without the first, the second variety or 
particular knowledge never arises. With this object the pupil speaks 
to his preceptor in the verse under comment: “Loyd, to whom are 
you speaking about indications, I know thom nob ; therefore first, speak 
of them in their ordinary or common form, and subsequoatly point 
out their particular signification”—tho difference of metonomy and 
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the rest. Give a separate description of the three, For the sako of 
metre, the word ‘lord’ has not been used in the case of address, though 
it should be read so; and according to the traditional usage of the 
vernacular, the word lachhan is used for lakshana, ‘ 

Replios the Guru:— . 

With one intent, concentrate your intélligonce and hear my 
word, 

If you want to know the difference between ‘indication’ and 
‘what is indicated, : 

Know then, there are two sorts of expositions of which one 
is force (saktz), 

And the other is indication (lakshana), listen with discrimi- 
nation, 

The relationship of a word with two meanings is called its 
exposition ; it is of two sorts, one of which is called (sakti) force 
[or signification of words] and the other, indicative exposition: 
hear with discrimination, 4e, with indicative signs, Force is thus 
described— 

The meaning of a word when rendored apparent by immo- 
diately hearing it, 

Such o desire of that word to signify ils moaning is termed 
its force according to the usnge of yaya, 

For instance, the word jar expresses a pitchor, its yory utterance 
brings that signification in the mind of all porsons, Such o dosire 
of Iswora is called Forco in the Nyaya Philosophy. 


On THE Siens ov Svaritd Forex, 
Know the strength of a word to be its force, according to the 
Vedas. 
As you ascertain the consuming force of a fire in ‘it, 

For creating the knowledge of a jar, as a resemblance of pitcher, 
the strongth that resides in the word ‘jar’ is called its force, Simi- 
larly thore resides a strength in the word “cloth, which helps, to 
grasp ‘what it signifies, and that is its force. This holds true with all 
words, Ag for instance, when a piece of wood is thrown into fire, it 
conflagrates, so that, fire has the force of consuming a substance when 

39 
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brought in contact with it; similarly whon « word convoys its mean- 
ing by coming in contact with tho organ of hearing, through its own 
strength, it is called its foice, Another namo for itis onergy, or 
prowéss, Like the onergy of fire, contlagration, there resides in wator 
serveral forcos:—Moistening, quenching, thirst, forming a lump [of 
rice or other offering given to a departed parent ote,, aflor death and 
repoated yoarly ab the death anniversary], Thoso aro its energios, 
Thus every subsianw has tho strongth to perform its individual 
_ tot, which is ite enorgy or force, This is the conclusion of the 
Vedas; ascewain them, and abandon the method of yaya for it 
ig fit to be sot aside, 
Says ge pupil— 
In Aro, I doubt, whother thore is any other force besides itself, 
Because what consumes, is tho fire itsolf, 
Smuilarly, beyond the alphabots of a word thore is no other force, 
Tkence I recognize the strength of Iswara’s desire, ‘ 


The separate existonce of energy or force in fire cannot be deter- 
mined, 1 have my doubts about it, and what you have pointed out bo- 
fore, that the consuming force in the fire is the enorgy of tho fire itself, 
does not hold true, For the cause, source, or authorship of conflag- 
ration resides only in fire, and there is no necossiby for tho acknow- 
Jedging of an unknown force, and ascertaining its source, by discarding 
the known source of thab fre, As in the aforesaid oxample, it is 
said, thero is no possibility of a force being present, so in the case 
of words, boyond the alphabots which go to form them, thore is not 
anothor separate force, nor is thore any nocessity for it; for this 
reason, the Will force of Iswara according to tho doctrine of the 

* Naiyayihas is perceived by my intellect, 
Quru replies, 
The separate oxistence of consuming force in fire is nob mani- 
fested for the obstacle : aye 
. The addition of on exciter destroys that obstacle, and burns or 
. kindles the fire, to consume the substance placed near it, 
Tho cause that is present in fire, consumes all time, 
That is the source of its force, from which fire is engondered, 
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You lover of the body. From the proseuce of an obatacle, fire is said 
to want its power of consuming; but ifany thing, that will excite or 
animate it, be placed near, it will kindle the flame, and be consumed 
in spite of the presence of that obstacle. If without force, fire had 
the property of consuming, then it would necessarily possess that 
property in all timos, ¢.¢, to say in tho pYesence of the obstacle 
along with an exciter, and in the condition in which that obstacle 
is wanting, and when the exciter is wanting, but the obstacle is presont ; 
because the cause of combustion is present in all the conditions. 
Now from my standpoint, such », defect or anomaly is easily removed ; 
for we hold the force of fire or force with fire to be the cause of 
combustion, and not fire alone. When there is an obstacle, though 
the fire is not destroyed by the stoppage of the wind, yet the force 
of that fire is destroyed by 1%, consequently from a want of the 
igniting force or of that force along with fire, there does not follow 
any ignition or combustion; and where an exciter is present near 
the obstacle, it destroys the force of the fire and stops the wind, but 
the exciter rekindles or engenders the foree again, Honce the 
influence of the exciter being greater than that of the obstacle, it croates 
the force of ignition, or kindles the fire along with force, for causing 
the act of burning. The literal meaning of the fouith stanza is this : 
You boy, when an unknown clement is destroyed any how, that is 
its obstacle ; what engenders it is called an excitor, and that exciting 
force is the cause of ignition, An obstacle is inimical to an act, but 
what oxcites action, notwithstanding that obstacle, is called an 
exciter. In regard to fire,a gem ox jewel, Mantra and medicinal 
substances are said to be its obstacle and exciter, When any gom, 
Mantra, or medicine placed in a proximate position to fire prevents 
its bwning, that is its obstacle ; and when in spite of that obstacle, * 
a gom, Mantra, or remedial agent kindles the fire and imparts to it 
burning properties, such a gem ete, is called its oxciter. 

Pupil, know this to be the mattor with all things and recognize 
force in that. ; 

Without force nothing is dong, no action proceeds without it, 
know it for certain. 

Pupil, as in fire, so in walter and all other substances, there are 
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present their respective forces, without which no action is produced, 
hence forcw is the only source of an action or resulting product, In the 
following vorse, its necessity is cstablished. What o pupil had said, 
“thas fire and its consunting force cannot be established or recognized 
as two distinct entities,” is done away with; and the experience of 
their distinct chavactty is being proved now in the half couplet 
following :— 
This docs not contain any forco, that force engendered is 
different, 
Where can this force be really experienced and what is its site ? 
According to the mothod of tho Sidhanta, the nature of force is 
determined, and its proof ascertained. At thosame time the doctrines 
of other systems regarding force are done away with, 
Tho will force of Zswara does not apply to words: 
This doctrine of Nyaya is unsound, its doctrine of current of 
forco is falso, . 
It cannot be said, that the force of words resembles the will-force 
of Iswara, for Iswara’s will is his property or attiibute, consequently 
it vesides in him, and for that force to affect words is impossible, 
If force wore o [natural] property or attribute ‘of words, then 
foree of words can bo admitted. Consequently it will then amount 
to tho strongth of words, and roprosont that strength adequately, 
Iswara’s will-force therefore does hold good to words, and it is 
impropor to say that it constitutes tho force of a word, Accordingly 
the rule is falso, 
Now the rule of grammar is being given :— 
The adequate meaning which is imparted by a word is “tte force, 
This is sgid in the ‘ Vyakaran Vushan' by avi in his Karika, 
The meaning which » word sooks to convey is produced by its 
force according to Hari, who mentions itinhis Karika of ‘ Vya- 
havana Vushana?’ As for instance jay signifies a pitcher, To 
impart the idea of a pitcher bya jar is caused by its force, to, 
force enables a word adequately to represent its meaning, and render 
that moaning cognizable. The word Vyakarana Vushan, may yeb 
have another meaning; besides boing a work of that name, it may 
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signify the best of granfmars; that of which Ifari wrote the 
Karika (commentaries and exposition of the text). 
Guru utters. 

Listen pupil, according to Grammar, there is a strong defect, 

Whether there is, or there is not in monies Asks a man of 

discrimination. , 
When a force is manifest, that I acknowledge, and it is known 
amongst men too, 
If it were not proper, it is fit to say there is no force. 
And that not-force will impart an inadequate signification and * 
create discord. 

If you want more defects to find, vide the work Darpan. 
If the adequacy of a word to convey a proper meaning be recognized 
as a force, one who so regards it is asked by a person of discrimi- 
nation :—According to your standpoint, a word may or may not have 
force, If you say yes, then it establishes what I have been con- 
tending for ; viz, that the strength of a word is its force (this is spoken 
in the third line). “The manifestation of a force” and the next line 
are in tho situation of cause and effect, It says, when a force is 
apparent so as to be known to all men, that I do acknowledge and 
recognize ; in other werds there is real strength in words, as say the 
grammarians—strength as is generally known to men—I admit such 
strength, but I do not recognize the force which is said to convey its 
proper meaning; that is to say, when the strength ofa word has 
already been admitted, it is not proper to regard ‘ force’ as a distinct 
something which produces its proper signification. I contend force 
is only a form of stiength; this I acknowledge, and it is 
proper that I should do, for strength, might, power, and force are 
synonymous. These four words impart the same meaning; 
a powerless man is called wanting in strength ; and he has no force, 
In reference to food or cooked giains, it is said, they have no germi- 
nating power in them, and they will produce no corn, they are 
wanting in force, vigor and energy. Thus then, people regard power 
and tho three other words to bear one and the same meaning. In 
fire even, its strength constitutes its force, hence itis proper to regard 
force in the light of strength ; in other words to admit their duality, to 
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acknowledge them as distinct, and both of* them existing at the same 
timo will be fruitless, no’ to speak of its being against the common 
practice in men. It is simply against common usage and that is its fruit. 
If it be said, strength is ‘a fit force to convey ils proper moaning, that 
will establish my point, Then again, ifil be asserted since I gdmit 
strength, force in the® form of strength can possibly be applied to 
words, But, if that strength be not acknowledged, tho force which 
causes the construction of a word properly, will bo wanting, and 
words at least will convoy discordant meanings and not the recognized 
" indications proper to them ; the reply is, whether the want of strength 
refers only to words, or it is equally applicable to all substances, fire 
included. If the latter be maintained, then the arguments already 
adduced, when the force of fire was boing established will do away 
with it, In the first view, though the defects of the other 
view do not apply, inasmuch as in fire there is force resembling 
strength, but for the presence of obstacle, the burning proportics are 
not constant—(remain latent till excited) —they are absent; but with 
reference to words, boyond ths strength to convey an adequate meaning 
they have no other force, that strength which establishes their propor 
signification is alone present, this is according to tho first method, 
Here the defect of obstacle which prevents a fire to consume or con- 
flagrate of itself is wanting, yet like the strongth in fire, a similar 
strength must bo admitted in words: this is explained in the two 
lines of the stanza, ‘Iho third lino signifies, if no such strongth be 
admitted in words, yot to say, thoy aro capable of conveying thoir 
proper significance from not-strength imply a contradiction, because 
words aro wanting in power, yol the moanings they convey ave said 
4o be proper, and significance is the fathor of knowledge : to say so, is 
* as sound ag lo speak of the infalliablo powers of procroating possossed 
by a hermaphrodite, For they are opposed to cach othor, henco wordy 
have strength or power. And they are called powerful, ‘Powor- 
ful’ indicates the possossion of power, and ‘unpowerful’ is its revorse 
* or, want of power, From want of powor no construction results, that 
evory one knows ; hence want of powor cannob bring forth the action 
of knowledge, which words convoy by their significance, consoquently 
if ig fit to admit their strength ; and oflor the admission of strongth, 
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: * 
to acknowledge the presence of force in the form of strength is noth- 
ing improper, 

Thus then, though force is wanting in words to impart know- 
ledge by their several indications, yot there is present another form 
of it which is called strength. If you want to éind other faults which 
the method of the grammarians imply, consult tho work Darpan 
whero force has been ascertained. It is paintul to enter into the 
faults of others, hence I have nob intwoduced them as mentioned in 
the ‘Darpan’ 

ON ‘THE INDICATION OF FORCE ACCORDING TO THE METHOD or Buarta. 


According to Veda, a wordis related to its meaning by its 
own force, 


Bhatta says, look there for distinction and non-distinction. 


The relation which a word has to its meaning is called force, accor- 
ding to Bhatta ; this you should know. But that implies a distinotion 
which it is the purport of Bhatta to oxpound. Between the meaning 
of fire and chavcoal there is not oxtreme difference; if it woro so, 
then like wator, which is extremely difforent from fire, inasmuch as it 
quonches and reduces it into non-tangibility, charcoal would have 
nover been present in tho region of fire; an oxtromely difforont 
indication cannot bo established by a word; as botween a word and its 
signification there is no extreme difference, so there is not oven ex- 
treme non-distinction ; if the predicate wore {o express tho extreme 
non-distinction of the objoot, thon the predicate of fire, charcoal, 
would possess the property of burning tho tongue, in the samo way, 
as the subject of charcoal, fire, doos; its pronounciation ought to burn a 
mouth too, But that it doos not, hence there is no oxtreme non- 
distinetion, but with the meaning of fire in the form of charcoal, 
there is non-distinolion along with distinction. Distinction, be- 
cause it does not possess the proporty of burning; and non-distinc- 
tion, because, unlike waterand similar other substances, it is possible 
for charcoal to produce a tangible cognition of fire, As tho word fire 
is non-distinet from charcoal along with a distinction; in the same 
way the words water, wood, mud, and life are non-distinct from the 
signification of water along with o difforence If there were oxtrems 
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distinction, then as between fire and water there is that extreme 

difference by which water cannot establish the presence of fire and 

vice versa, so the several words, water, wood and the rest, ought not 

to establish the significance or existence of water, hence it is said, 

there is no extreme difference, neither is*there a want of that extreme 

distinction ; for if such were the case, then as water bings a cooling 

sensation in the mouth, so the pronounciation of the word ‘ water’ 

ought to produce a similar sensation, but that it never does, hence 

‘ there is no extreme non-difference, but for distinction along with non- 

difference, both defects are absent. Thus then, every where between 

the predicate and subject of a word, there is difference along with. 
non-distinction which the followers of Bhatta designate the identi- 

cal relationship of a word with its meaning, (Tadatmya Sambandha) 

and also distinction and agreement, Now this distinction and agree- 

ment is nothing but a form of individual relationship ; all words have 

the force of their individual meanings and beyond this individual 

relationship, there is not any separate force, 

Now the arguments in support of distinction and agreement 
with their proofs are being declared according to Bhatta Acharya. 

Ox is Brahma, when the Véda says it is non-distinct, 
Again oxternally to sound a word and its signification appears 
different. 

In the Mandukya Upanishad, Om is described as Brahma, 
grammatically ‘Om’ would then signify to be the protector of all, 
But Brahma is such a protector, hence ‘Om’ is subject of Brahma, 
and Brahma is predicate ; if their were extreme difference between a 
subject and predicate, then ‘Om’ would not have been mentioned in 
Mandukya and other Vedic treatises as non-distinet from Lrakma, 
as between the syllable and the word, there is that relation of subject 
and predicate, Moreover ‘Om’ is Brahma, hence it has been said to 
be non-different from It ; consequently by the absencetof distinction 
between a predicate and its subject, the word of the Veda is proved. 
To all men the difference of predicate and subject is well known. 
Because fire and similar other woids reside in the sound, while its 
signification, charcoal ete. resides outside the sound,—in the 
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fiance or hearth ; similarly ‘Om’ resides in sound, and ils significa; 
tion Brahma, isnot there, bub outside of the sound, in its own 
dignity, Though Brakina isall-pervading, hence It cannot bo absont 
fiom sound, yot in Brahma there is sound, but in sound there ‘is no 
Brahma. Tn this way all men know, in the squind of a word and ox- 
ternal to the sound of its stgnification, their reciprocal difforencos, 
which establish a difforence betwoon a word and its meaning ; for this 
reason, all persons have the proofs of their individual oxperience as to 
the existing difference between a predicate and its subject; but in 
regard to their agreement or non-distinction there is the testimony 
of the Vedas, hence the distinction or agreement between its mean- 
ing and the word is not a proof of thoir individual relationship, bud 
proofs are self-ovident, In anothor portion of the treatise has beon 
shewn that distinction and agreoment in the form of individual rola- 
tion of a word and its signification. 

Quality and the body endowed with it, caste and person, 

action and actor, their connection and disagreement ; 
With that connection and its reverse, know tho situation of 
cause and effect. 
Form, taste, smell ete, are qualities, Whore they are prosont, ihab 
is said to bo endowed with qualitios; as, for tho presonto of form cte,, in 
tho carth, it is said to bo endowed with qualities ; many qualities 
may be prosont in one body or substance; but the presonce of a 
single quality, virtuo or attribute is called caste, genus, o” species, 
as in the bodies of all Brahmans the office of a Brahman, 
In all beautiful objects, beauty is presont. And as vitality is 
present in ‘life, and in an individual his procreating power; as the 
quality of a jar is present along with it,—(ils function of carrying 
water) and what mon designate by the sevoral attributivo qualities, — 
¢. g., of the office of a Brahtnan, beauty, vilality, manhood, wator 
carrying function of a jar—these constitute the caste of a Brahman 
etc,: and the recoptacle or seat of that caste is termed individuality 
(bylctt), Progression, locomotion etc, aro called actions, and one 
having thoso atributes, that isto say, the receptaclo of action 
has a relation with the signification of the word, ‘This is to bo 
known; and cause and action refer to the reconciliation of quality with 
40 
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itspossessor, That is to say, hke quality and the body endowed with 
it, the isa relation between cause and effect. In the same way, 
between action and the peisen abounding in works there is that 
similar individual relationship ; between casteand the person there 
subsists the aforesaid yelation too, . 

Now this ‘identical relationship’ ‘(tudutayya samandha) indi~ 
eates a ‘connection with distinction and agreement.’ Between an in- 
sirumental cause and its action or resulting product, there ia no con- 
nection of distinction and agreement, but there is extreme differ- 
ence. Between a proximate or immediate cause, and its resulting 
action there is that connection of distinction and agreement, As for 
instance, the material or instrumental cause of a jar, a potter, 
wheel and the tmning rod, are extremely different from the jar 
which is an act of that cause; but with its proximate cause, a lump 
of clay, and its product, a jar, there is an agreement along with dis- 
tinction. For, if there be extreme differonce between them, then p 
lump of clay may as well produce oil, whichis also an oxtremely 
different substance from it, and since no oil can be produced frown 
clay, a ja also would never result from it, Then again, if between 
the proximate cause and its resulting product there be oxtreme 
agreement (non-difference) no jar will be produced from clay: for 
nothing can be produced from a thing identificd with it. Heneo between 
such cause and its product, there is said to pravail agroomont witl: 
distinction ; and that agreement docs not indicate any fault in tho 
difference, nor the consideration of distinction imrplies any defoct to 
non-distinction. In this manner, the expression that there oxists, 
between a proximate cause and its product, distinction and ‘agreemont, 
is based on sound reasons, Knowledge also establishes it likewise. 
As ‘this is o lump of clay’ ‘thatisa jar’ the difforonce is hore 
plainly recognized, ond with eyes of discrimination their oneness is 
palpable enough; for the external and internal parts of the jar are all 
made with clay, beyond which there is not another substance in 
it, so that their oneness is proved, In this manner, tho distinction 
and agreement formed by the individual relationship of a proximate 

eause with its effect is proved. Similarly hetween quality and the 
body endowed with it, there is the same distinction and ‘agré¢monty, 
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Ef the form of jar bo oxtremely different from that jar, thon as there 
exists a similar extreme difference betweon ajar and cloth, and yet the 
cloth is not dependent on the jar, bub they are distinct from cach 
other, similarly the form ef the jar will not be dependent on thé jar 
itself, Thon again, if there be extreme agreement or non-differonce 
between quality and its recbptacle, the form will not be depondent 
in the jar, for it cannot bo its own receptacle; henco it is said, 
there provails between them agreoment and distinction, a form of 
individual relationship, The same rule applics to caste and person, 
as also to action and the person performing it (agent), That is to 
say, there isthe same agreement and distinction, As there is nob 
much necessity for mentioning all tho arguments adduced against 
this view, I refrain from it, 


ARGUMENTS AGAINST THE DOCTRINE OF BUATIA, 


In one substance for distinction and agreement (to be co-oval) is 
opposed (to reason). 

To say that it is based on reason, is absurd, all such yiows 
are incorrect. 

Tho purport is—If theo is non-difforence or agreement in a 
jor with itself, and differonce with another jar, yet what is non- 
different has no distinction, and what is different has no agreement. 
With this object, the presence of distinction and agreement has been 
said (in one substance) 10 be contrary to reason, Ionco that one 
substance, a jar, is non-difforont from itsolf, and distinct from another 
jav ; but what is non-different has no distinction, and what is dis- 
tinct has ‘no agreement, henco it is said to be opposed to reason, 
for they are naturally opposed to cach other, Tho samo substance 
cannot have an agreemont with what is differont from it, nor can 
there be a difference with what is non-distinct from it; heneo bo- 
twoon the predicate and its subject,—quality and its roceptaclo, caste 
and porson, action and agent, proximate causo and its rosult—the 
admission of individual relationship of agroement and disagreemont 
is inaccurate , the proofs adduced in support of that distinction and 
agreement belweon a predicate and subject—in sound, subject; and 
externally, prodicate-—i,¢,, their difference, and the non-dislinction 
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of Brahma with Om, according to the authority of the Sruts 
4.@, agreement, identity or non-distinction is cleared in the follow- 
ing wise :— ‘ 

“Between ‘Om’ and Brahma the assertion of distinction and 

agreement, » . 
Says not Bhatta the common saying ; there is mystery in it, 

‘Om’ is called ‘Pranava ; with it and Brahma, the assertion of 
non-difforence according to the Vedas, is made not for the purpose of 
shewing the non-distinction between a predicate and its subject, but 
it has an occult signification, which is called mystery, which Bhatta 
has not penetrated. When ‘Om’ is spoken of as Brahma, its purport 
is not that they are non-different, but ‘Om’ is to be worshipped like 
Brahma. What has been ruled to be worshipped is not necessarily 
identified with the object worshipped, but such worship has been 
declared in quite another way, As for instance. in the worship 
of Salgram and Nervudessara as representations of Vishnu and 
Siva vespectively. Now the indicative signs of conch, wheel, rod 
and lotus belonging to Vishnw arc absent in the (stone) Salgram 
[ammonite], nov does it possess the four hands of Vishww; ncither 
axe the signs of Siva—his Ganges adorned matter hair, tiger skin, 
peculiar hourglass shaped musical instrument, with the fingers inter- 
twined in meditation, giving his course of instruction on Self without 
the three attributes of Sdtwa, Raja and Tama to such of his fol- 
lowers as are dependant on him,—present in the little pebble found in 
the bed of the Nerbudda and called Nervudossara. Now both of thom 
are stones, yet for the injunction of the Sacred Scriptures one must, re- 
move from his mind the impression of stone apt to be creatdd by their 
, Sight, and regard them as representing Vishnw and Siva respect- 
ively, and so worship them: but since they do not represent 
Vishw and Siva in their forms or signs, consequently it is said, 
worship is not dependent on the nature of the object worshipped, but 
on the injunctions of the Shastras. As worship is done by carrying 
out the orders and rules which the Shastras have laid down, for 
example, the Chhdndogya Upanishad in the Ohapter Punchagni 
Vidya, (knowledge of five fires) lays down the worship of Heaven, 
cloud, earth, male and fomale as so thany forms of fire, with espedial 
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offerings in the shapo of faith, nectar*, [Bacl patra] rain, food-grains, 
and (seminal fluid) virility, It needs hardly being pointed out that 
neither Heaven etc. are so many fires, nor are (Sradhd) faith and 
the rest can be called offorings in, the usual accoptation of the ‘torm, 
still for the injunction of the Vedas thoy are yorshipped as so many 
forms of fire with their respective offerings, faith and tho rest. 
In the samo mannor, the worship of ‘Om’ as a form of Brahma is 
there laid down, so that tho syllable ‘Om’ is not Brahma; yet to 
worship it as Brahma is maintainable on the ground that the . 
utterances of the Vedas point to it, In the word “vorship’ it is 
not necessary that thera should be non-difference with a thing, 
but a different thing can be worshipped holding it 10 be non- 
different with the object of worship, Moreover, on proper considera- 
tion it will be found that the word ‘Om, tho subject of Brakma— 
can be maintained to be non-distinct from its predicate Brahma, 
but such agrcement exists not with a‘ jax’ or other insentient sub- 
stance : [for they, jar, etc, indicato insentiency, and insentioncy 
cannot possibly be connected with Intelligence—they aro naturally 
opposed to each other], (The reason of maintaining this non-dis- 
tinction is) because namo and form are all contrived or supposed to 
oxist in Brahma,—It abides evorywhere in all such names and 
forms, ‘Om’ is a name of Bralma, henco it is contrived in Brahma, 
and a contrivance is non-distinct from tho site, whoro it abides, 
but is only anothor form of it; [as for instance, in tho contrivanco or 
supposed oxistence of a snake in a rope, the snake is the cons 
trivance and rope its site, they are non-different; for the snake can- 
not possibly exist out of that rope, where it has been projectad 
— 





* Soma’ juico is a favorito bevorngo with the Gods; it has no 
tesomblanoe with the various liquors of tho presont timo as so many 
Orientalists have triod to establish, It is an avid plant (tho Asclepias Acida 
or Sarcostema Viminalis) tho juice of which was givon as an offoring after 
the usual woiship, according to prescribed order. Another proparation,. of 
which the scoret now no longer oxists, was also thon known, and {6 would 
appear that even the pricst who officinted in such worships and sages and 
Rishis used to partnko of it on espocial oconsions, 
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through illusion]. Ifence ‘Om’ is identified with Brahma; and the 
meaning of ‘jar,’ insentiency, is not the site, but with its predicate, 
‘jar, is only contrived in Brahma, and Bratina is ita site; conse- 
quently the agreement of Brahma with all objects is quito possible. 
But that agreement pr non-distinction- does not hold ttuo in tho 
predicated signification of the word ‘jar’ ¢.¢, insentiency, by any 
stretch of plausibility ; hence the doctrine of Bhatta which maintains 
the non-distinction between a predicate and its subject is untenable, 
. Then again, if their difference only, be admitted, that also is faulty as 
has been pointed out by Bhatta. Ifthe predicate of the word -‘jar’ 
be extremely different from that jar, then as the word ‘jar’ cannot 
estabhsh meaning extremely different from it, so from the 
word ‘jar’ an extremely different substance, a pitcher* cannot be 
ascertained to be indicated by it, Also ifthe predicate of the word 
jar’ by regarding it as extromoly distinct from it, be determined to 
signify it, then, 2 pitcher an extremely different article from a jar, 
can be meant by it; but it may be asserted that as cloth is also an 
extremely different substance from that ‘jar’ the word Jar’ may as 
well signify acloth. This, (a defoct) applies to them, who do not Te~ 
cognize strength in the form of will-force in words; and not to them 
who support that doctrine, For the predicato of jar,’ a pitcher, and the 
unindicated signification of that jar, a cloth, aro both distinct from 
jar; but it has the strength to indicate a pitcher as its meaning, and 
has no strength to indicate another meaning, hence from the wood 
far’ nothing can bo understood except a pitcher. In this way, 
the indicated signification which a word has the strength to exprers, 
ig only made known by it, and not another meaning, for which it is said 
, there is no defect in regarding the existence of an extremo distinc. 
tion hetween a predicate and subject :~Botwoen them cannot bo said 
to lie that individual relationship marked by agroomont along with 
ee eee men 
* A jor and pitcher are extremely different. How ? The vonder may 
ask. A jar is a small thing, a pitcher iy a big one, a jar may be ciroular 
or square shaped ; but a pitcher, a ‘ulus’ equivalent to a,‘ kulsa’ or mathe 
is ciroulay, though it may have a long or short nock, or nono tall, The 
difference is in the form and size of the two, : 
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differonco, Distinction and its reverso are naturally opposed to 
cach other, similarly between a proximato cause and its product, 
thero is no agreemont along with distinction, but only distinelion ; 
and tho faults, which the regarding of difference only imply, do nob 
apply to what the Vaiyayihas and supporters of tho thoory of force 
maintain; for to look upon the presence of extrome differonca be~ 
teen a cause and effect is faulty, inasmuch as if betweon a» lump of 
clay and its product, a jar, there oxists such a difference; then as 
oil is also extremely different from that clay, if may as woll produce 
the oil, and if no oil be produced, then a jar cannot also be caused 
by that clay. Bué this fault does not apply to the view of the 
Naiyayikas; because they hold prior oxistence (pragabhav) to be the 
cause from which all objects are produced, As, for example, the priox 
existence of carth is necessary for the production of a jar, so thab 
‘prior existence’ is its cause, similarly for the production of all sub- 
stances ‘prior existence’ is their cause; and tho proximate causo of 
‘jar; a lump of clay, resides in that prior existence, as the oil rosides 
in its prior condition—the secds which bear ib [sesamum, linsced, 
mustard, castor-secd, olive, ote,,J and not in anything olse, As prior 
conditions of all effects or products reside in their respoctivo proxi- 
mate cause, and their presence in a substance detormincs tho pro« 
duction of that and not another substance; as tho prior condition 
ofa jax, is included in a lump of clay, for which a jar is produced 
from it, and not oil; and the prior condition of oil is present in tho 
oil seed, for which, the seed produces oil, and not a jar; so in ovory 
othor instance, all products owe theiit origin to this prior condition. 
Honce to'regard an oxtreme distinction betweon a cause, and its 
product according to the Naiyayika’s view cte., is nob faulty, Tho 
supporters of the theory of strength are free fiom faulis too. 
Becauso a lump of clay has the sivength only to produce a jar and 
no oil, and an oil seed (sesamum otc,) has only the strength to 
produce oil and no jar, hence clay produces only a jar, To regard 
a proximate cause as extremely different from its product in this 
way, is not at ,all faulty. Difference and non-differenco; or agree. 
ment and disagreement are naturally opposed, and thoir prosonce 
in a spot or substance ab tho same lime is untenable, Tho fuulls 
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in connection with difference or agreement adduced by Bhatta, both 
of them, apply io the view he advocates; for he ‘maintains non- 
distinction, from which is established that between 4 cause and 
effect, there is difference as well non-difference or agreement: for 
that difference, the faylis connected with difference, and for non- 
difference, the faults pointed out in connection with non-differonce 
—both of them—are applicable. As for instance, if in the same 
individual the faults of stealing, and squandering are present, 
he is said to have both faults in him, that of a thisf and spend- 
thrift. Similarly in admitting a distinction, and its reverse, between 
a quality and its receptacle, the respective faults of difference, and 
non-difference will be established. But from the standpoint of 
strongth, there is no such fault, for quality has the strength to hold 
that which is endowed with quality, and not anything else, Hence 
what has been said about faults in difference—as the form and 
other properties of a jar ave different from it, so are jars different 
from one another, and like form etc., a cloth ought to remain ina 
jar, or as that cloth does not exist in a jar, form should also not be 
there,—the supporters of the theory of strength do not admit to be 
implied by their doctrine, Even simply to regard the prosence of 
difference, according to the expounders of the strength hypothesis, is 
also not faulty ; on the contrary, the above example illustrates the 
faults of maintaining both difference and non-difference, according to 
Bhatta, Thon again, thero is that othor defect called ‘impossible,’ 
in such admission of antagonism, as is implied by differonce and its 
reverse. In the same way, though there is only difference between 
caste and porson, action and actor, yet as a person has the strength 
to hold caste in him, and an actor, action, and not the strength to 
* hold anything else, therefore, to regard the presence of non-distinction 
along with difference in proximate cause, and its resulting product con- 
stituting their individual relationship is untenable. A’nd to say, that 
all substances have in them a distinction, is faulty, (according to Bhatta) 
—such an assertion—is swallowed up by the hypothesis of strength, 
According to the Veduntic (Sidhanta) conclusion though it is 
said, there is an individual relationship, and’ no extreme, differ- 
snco between an action and actor, quality and ils receplaclo, caste 
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and person, yet it does not maintain that relation to be characterised 
by difference and agreement ;—on tho other hand it is distinct from 
difference and is agreement neither, a condition that cannob be 
defined, hence ‘indescribable,’ When il is said to be separate from 
distinction, the faults of difference cannot apply, and as it is likewise 
distinct from agreement, the faults of non-difference also do not apply. 
Thus then in this way, the relation is said to be distinct from diffor- 
ence and agreement—in short, something indescribable. This form | 
of individual relationship oxists between them. And as the attri- 
bution of distinction and agreement has already been shown to bo 
unsound, consequently the relation of predicate and subject, consli- 
tuting the individual relationship betwoen a word and ils expressed 
indication is nothing else but its force, Now this distinction of 
Bhatta is incorrect, 

The meaning which a word coveys at its first pronunciation is 
due to ils force, or call it strength. The second forco fn it, is the 
force of ascertainment. Knowledgo of indication is adoquate to 
produce a possible interpretation of a word; for a ‘possible relation’ 
between a word and its meaning is identical with its indication, 
Without a knowledge of tho possible meaning of a lerm, no 
knowledge of indication in the form of that ‘possible relation’ is 


produced, hence the ‘possible’ is termed indicated. 


The strength ofa word to impart its moaning is termed 

. ‘possible,’ 

The predicated signification is now being said again, know 
it to be the oxpressed signification of a word. 


That is to'say, the slrongth of a word to convey its meauing, (that 
vmeaning) is the ‘abtributive signification’ of tho word, and what a 
word may possibly mean is called also ils ‘attributive signification.’ 
As, for instance, the word ‘fire’ has the strength to convey charcoal 
as its meaning, hence charcoal is Lhe ‘possible’ and ‘atiributive signi- 
fication’ + of fire, and the abtributive signification ought to be mado 
known by a word is called ‘declaratory’ 

‘ 4] 
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ON INDICATION AND IS DIFFERENT FoRMS, Jahuti Erd. 

The relation of the ‘possible’ that is known to be identical 
with indication. 

Know that tode an indication, which indicates or distin- 
guishes a word. oY 

Whenever there is a relation of a predicato, abandon the 
‘attributive signification’ 

Thus is known what is called Juhati.x 

When the attributive signification iy made known with its 
relation ; 

Then the indication of Ajahati is established. 

When a part of the expressed meaning is abandoned, it is 
Bhagtiag lakshana. 

Another name is Jahati-Ajahati+ and proved thus. 


Now ‘ possible’ sigmifies the reconciliation or union of the relation 
of attributive (expressed) signification, ib is same aa indication; 
and when a word has not the stength to express a moaning, 





* Indication in which a word abandons its own meaning to express 
what is suppressed, 
¢ The Bhagtiag lakshana is a combination of ‘Inalusive Indication and 
Indicative Indication, and is thoeforo otherwise called Jahati-Ajahats 
laishana, As an example of the first may be mentioned :—“ The white is 
golloping.” Here literally a white oannot run, but a white horso gan, hence 
~ the introduction of horse without abandoning the signifiention of white, 
clears the meaning. It is called sometimes Ajakati Swartha or Ajahat 
lakhshanad. Tt is an indication in which there is the introduction of a 
suppressed meaning of a word—a part for a whole, withont abandoning its 
sense, Indicative Indication is that, in which thoro is use of n word with 
the abandonment of its meaning, Ag in the example already given “A 
village in the Ganges.” Here the literal signification of, the Gangos, no 
river-—is abandoned for that cannot be the site of a village, but it 1s made 
to signify its banki—part for a whole (metonomy)—and thore it is oasy 
for a village to be situated. r 
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but that meaning 1s made known by the signs of indication, ib 
is called its indicated signification; in one lino of tho alanza it is 
snid to be identical with indication. Now tho difference in tho three 
varicties of indication is being defined in so many lines, Whon 
tho expressed meaning is completely abanfloned by tho predicate 
etc, to make known its attributive signification, thal. is called “the 
indication of Juhaét. As for example in tho oxpression “ A village 
in the Ganges,” ‘Ganges’ indicates the banks of the rivor, for it is im- 
possiblo that in the currentof tho river Ganges, there can bo any 
village situated, consequently the expressed indication of the 
sentence is completely abadoned, and tho suppressed signification 
of the word ‘Ganges, its banks, are introduced to render the expros- 
sion intelligible. Lhisis Jahati. The third line of tho stanza de- 
fines tho Ajahati lukshuna, Tere there is no abandonmont of tho 
sense of a word, but the uso of a word 1s kept along with its aturi- 
‘butive indication, as in the expression “ ‘The red is running.” Tho 
literal sense is impossible, for no red can run; but if we introduce 
the word horse and indicate it by the word ied, then tho meaning is 
cleared; therefore the attributive signification of red is incapable 
of running, but if the suppressed horso be said to bo what is in- 
dicated by red, according to tho canons of ‘Tnelusiva indication’ 
(Ajahalé lubshana) that incapability is romoved, and tho indicated 
signification is established withoub abandoning tho signification 
of ‘ved’ It includes a larger sense, For which it is called 
Ajahati. 

Tho fourth line describes the Bhagtiag lakshana [Indication 
abiding in one part of the meaning, while tho othor part of itis 
abandoned] It is otherwise called Juhati-Ajahatt or Ahadujahat 
lakshana ; as for instance, when a thing seen in a prior period is found 
subsequently if another place, a person isapl to say. “That is this,” 
It iv an illustration of the Bhagtiag lakshana. Bacauso ‘that’ refors 
to a thing soen in the pasb time and in anothor place, and ‘this’ 
conveys the senso of the present time, and indicates a thing seon 
in the present moment; hence tho two adjective pronouns roforning 
to the pasb and presenb respectively, imply contradiction: for the 
samo thing cannot be equally present in both the aforesaid conditions, 
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Therefore by abandoning the indications of ‘that’ and ‘this’ the appa- 
vent inconsistency is removed, and as both of them refer to the same 
substance, that is what is meant ;* their equality is identity, 


Now the indication of ‘ That’ and ‘Thow in the phrase, 

‘That art Thou’ is being set forth. 

The omnipotent, omniscient, porvasive Iswara, distinct and 
invisible. 

On whom is Alayw dependent, is the indication of ‘That, 
neither bound nor free, 


Omnipotent signifies one who has all the requisite strength [for 
creation, preservation and destiuction.] He is called omniscient, bo- 
cause he knows all things; pervasive means all-pervading. ‘Is, a 
contraction of Iswara refers to his causative powers, He sends 
every one here and controls them. Ile is said to be distinct, be-” 
cause he is free and independent; and invisible, because not a 
subject of visibility; for a Jéva, cannot see him, M€aya is 
dependent or subject to him, who is without bondage, or emancipa- 
tion. He who is subject to bondage can be said to be subject to 
emanoipation also, but as Iswara is never a subject of re-birth, he 
cannot be said to be free from its chain, Iswara’s intelligenco 
marked with tho above attributes is the indicated signification of 
the word ‘That.’ 





* This view of the matter may bo illustrated algobracally. ‘Not being 
able to admit as an equation the expression ‘Devadatia + past timo = Deva- 
datia + prosent time,’ we reflect that the conception of time is nob essential 
to the conception of Devadatia’s nature ; and we shike it out of both 
sides of the equation which then gives Devadatta = Devadatta, the equality 
boing that of identity. In the same way, not being ablo to admit as an, 
equation the expression ‘Soul + invisibility = Soul + visibility, We reflect 
that tho visibility, etc., ave but the modifications of Ignorance, which we 
fo told is no reality, Deleting the unessential portion of each side of tho 
expression, We find Soul—Soul, the equality being here also thas of iden- 
tity, Barwaneynn’s Lecture on the Vedante , 
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Ow TE INDICATION oF ‘THOU, 
The attributes antagonistic to what has been mentioned 


in regard {o Iswaia, . . 
Constitute the Individual Intelligouce and that is indicated 
by ‘Thow , ° 


Jiva has properties or attributes opposed to those of Isware, 
and his intelligence is indicated by Thou; that is to say, he 18 
parvipotent, parviscient, finite and without a lord or superior, 
dependent on action, enchanted or entranced in ignoranco, and 
subject to bondage and emancipation and visible. Since tho nature 
of a person cannot be unknown to him, or since his identity is 
a subject of his visible perception, he is called therefore ‘visibla.’ 
In the same manner, it may bo said of Iswara that he knows him 
self visibly, but such a visible knowledge of Iswaia, no Jiva or indi« 
vidual has got; hence ho is invisible to all men; but the identily 
‘of a Jive is known to a Jive as well as to Iswara, hence the indi- 
vidual is called visible, The indication of ‘Chat’ bears reference to 
that individual intelligonco marked by the propertios or attributes 
cited above. 

In tho lranscondontal phraso the idontity of “Chat? and 
‘Thou! are established, 
And their indication does not apply. ‘ 


In the Chhandogya Upanishad of the Sam Veda, the ange, 
Udalake veforing to Lhe creation of the world by Iswara, said to his 
son, Svetaketu, the indicative signification of ‘That ary Thou’ is, 
‘That’ refers to the author of the Universe—Iswara, who is omnipotent 
omniscient etc, and ‘Thow’ refers to the parvipolont and parviscient 
ete, Jivd.—Thou arb that’ such an oxprossion makes known tho 
identity or oifeness of tho Universal and individual Intelligences, 
But that indication cannot be maintained. Because that will 
amount to look upon proporlies which oach have and marked by 
vory contrary characteristics as identical. To be moro explicit, 
Tho attributes of Iswara are characterised by omnipotence, omuis« 
cience, pervasion, infinitude, independence, invisibility and Uke sub- 
serviency of Maya, while the abttibutes of the boing, are marked by 
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the very opposite distinctions of parvipotence, parviscience, fini 
tude, dependence to actions, visibility and entranced in Maya, Under 
such circumstances how can they be regarded to be identically 
the same? To say that they are one is tantamount to the oxpres- 
sion “fire is cold.” Tharefore, Ob you good intellectual! Know the 
indication of the indicated and recognize the antagonism greated by 
their expressed signification. 
The two first do not apply to the construction of ‘That 
ait Thow 
Abandon a pari of the Indication, and that is their indi- 
cated signification, 

Oh child! in the construction of ‘That art Thou’ the first two 
viz, Indicative Indication and Inclusive Indication cannot be 
applied, hence it is to be construed by the canons of Indication 
abiding in one part of tho meaning, whilst axother part of it is 
abandoned; that will removo all antagonism from their signification 
aid create union, 


QN THE INAPPLICABILITY OF INDICATIVE INDICATION. 
(This is being explained) :— 
Brahma Intelligence, tho object of knowledge is included 
_ in the predicate. 
If Indicative Ludication be acknowledged, it will create 
another object of knowledge, 


The conclusion of the Vedantw, in referonce to the significa- 
tion of ‘That’ and ‘Thow’ established the non-duality ov identity 
- of the Witnessing Intelligence with the Universal or Brahma Intelli- 
gence, Thatis to say, the object to be known, witnessing intelli- 
gence is the Universal or Brahma Intelligence, and both of them 
are included in the signification of ‘That’ and ‘Thou’ And where 
Indicative Indication is applied in construing a sentence, their ex- 
pressed signification is completely abandoned, and another object 
is introduced as what is to be known, it is relabed to that ex- 
pressed meaving or predicate. Hence if Indicative Indication 
be acknowledged in ‘That at Thou’ then another object will be- 
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set up as what is to be known, difforont from the Intelligenco Ox 
pressed by the predicate. Now oa substance differing from in- 
telligence must of necossity bo marked with insentiency ot in- 
animation, non-being, or non-existence (asa), [for intelligence is 
(sat) being or oxistenco] and pai or misory, knowledge of which 
can never procure omancipation—the supreme aim and cnd of 
existence; consequently the Iudicative Indication or Indication 
simply is not to bo found in the transcendental phrase of the , 


Vedas, 
On IncLusive INDICATION AND ITS INAEPLI- 
CABILITY EXPLAINED, 


An inclusive indication is present along with the exprossed 
signification, Oh fiend, 
But the expressed signification entails contradiction with 
: ‘indication’ simply and ‘inclusive indication ? that is 
their rule 


Friend, Where there is ‘Inclusivo Indication’ all tho oxpressed 
significalions are present, and by that, a widor range of the meaning 
is accopted or implied. If tho Inclusive Indication bo applied in 
construing tho btranscondental phrase, or its application allowadd 
or acknowledged to bo faultless, thon the oxprossod literal signi- 
fication will be established, but such signification is contradictory, * 





* We do not recolloct to havo road a moro lucid description of those 
several indications, with illustrations than in the Pedantasara, Though 
a few the examples havo been produced in the toxt, the facility for oxplain- 
ing is wanting, hence it is hoped those notos may, to @ great oxtent, help 
the reader, We,begin with the boginning. ‘That art Thou’ cannot be « 
construed like “the lotus is blue.” The literal sonso is not suitable in tho 
meaning of the transcendental phrasc, Bocauso in the example of the 
flower, the lotus being the thing we call bluo, and tho ‘bluo’ thing boing 
what wo call lotus, they both serve to differentiate them from such other 
substances as have opposite qualities as ‘whito’ and ‘clotl’ honce they aro 
mutually connected as a noun and adjective or subject and prodicnte 
whoreas in ‘That art Thon,’ Intelligence is marked by very opposite 
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For removing the contradictions the necessity of, ‘indication’ is intro- 
duced, but that ‘inclusive indication’ will net remove them hence it 
is indpplicable. 


QN BHAGTIAG LAKSITANA. 
By abandoning the antagonistic attributes, Intelligence is 
[established] pure and unassociated. 
Isee indication in that; good intellected [son] of abandon- 
ing a part. 


Oh Ye lover of the body! The expressed signification of ‘ That’ 
is Iswara and of ‘Thou, Jiva ; by abandoning the antagonism which 
exists in their individual attributes, to regard the pure and un- 
assoviated Intelligence as what is indicated is indication of Bhagtiag 
lukshang. Here the inference is that non-duality of Iswara and 
diva explained in several works of Adwaita philosophy. In the 
work Vibarana, Jive is defined as a reflection and Iswara light 
{subject of reflection], According to the doctrine of Vidyarana Swami, 

“<Jswava is the reflection of Intelligence in Maya abounding in 
pure goodness and Jiva a reflection of intelligence in Avidya 
abounding in impure goodness which isa proximate cause of the 
internal orgau, Though in the Panchadasi, Vidyarana Swami mon- 
tious Jiva to be a reflection in the internal organ, and as that inter- 
nal organ is not present in the profound slumbering condition, con- 
sequently, then there should be no Jiva also; but as Prajna, almost 
ignorant—a form of Jiva—continues in dreamless profound slumber, 
therefore what the Swami purports to mean—is the parti¢le of igno- 
rance modified or changed into the form of the internal organ, and 
intelligence reflected therein is called Jiva, and that ignorance is 

«never wanting in profound slumber, consequently Prajna also is not 
wanting then, Moreover the reflection of intelligence dlone does not 





———o 

~ qualities of invisibility (denoted by the term “ That”) and visibility (denoted 
by Thou”) hence there cannot be the relation of a subject and predicate, 
nor gan it be said, that the two words are identical; for we hava the 
evidence of our senso against its hooeptance. Hence the literal moaning 
is not Anapplicable. 
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constitute either a Jiva or Zswara, but intelligence abiding in Muye, 
and the reflex intolligence with Aaya constitute Iswara; and intolli- 
gence abiding in ignorance, aud the reflex intelligence with tha 
particle of ignorance constitute Jive. In tho associale of Iswara, 
there is pure goodness, for, which he is omnfpotent, omniscient ote, 
while the associate of Jiva is composed of impure goodness, hence 
he is parviscient, parvipotent and the rest. ‘This is said by the 
supporters of the Reflex Theory. 

The associates of Jiva aud Iswara are identical according to the 
viow of the author of Vivarana, who conneels them with Ignorance. 
In such a consideration, both Iswara and Jiva must be parviscient, 
But it is not so; because it is the nature of a thing in which there is 
a reflection, to impart its defects to the reflection, and not to tho 
image: as for instance, when 4 faco is roflected in a mirror (ils asso- 
ciate) the defects belonging to the mirror will prevent a faithful 
"reproduction of the face itself Hence the dofects, though prosent 
in the mirror, are not cognized or rendered visible till the face is 
reflected in a mirror, for which it is said, reflection determines 
defects.* Similarly in the reflection of the Jiva in tho mirror of 
ignorance, are produced the dofects caused by it, such as parviscioneo 
ete, while Iswara (in the form of imago of pure Intelligence) who 
is the visage has none of thom, for which He is omnisciont, Thia 
is the cause of His omnipotence, omniscionco ete. and the paryi- 
potonce and parviseionce of a ‘being’ Now between the rospactiva 
doctrines seb up by these supporters of reflection and reflected 
image, the difference is this—A reflection is falso, bub o reflected 
ee, 

*To be more explicit, defeats or faults ave the natural accompaniments 
of a reflected image; for we all know, there are few glasses which will 
give o faithful ropresontation of a face, On the other hand, all of them 
would invariably make it cither long or pointod, or squiro shaped, 
short ote, though naturally they are wanting in that face,’ In tho saino 
way, the reflection of the Jiva in the glass or mirror produces the dofect 
of parviscience, which naturally docs not belong to him (for he is one 
with Braiima) ; while Iswarn, who is the face has not got it, but is on tho 
contrary, omniscient. : 
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image is true, and not false, Tor the expounders of reflected image 
conclude as a natural inference that the reflected image of the face 
ina mirror, is not a shadow of that face, inasmuch as a shadow is 
situated in the same site, where its original is placed; but in the 
case of a face reflected {n a mirror, it is always placed in front, or 
exactly opposite to the original, hence a reflected image is nob 
« shadow in a looking glass, But for making a subject of the mirror, 
. the function of the internal organ, projected by the organ of sight 
makes that mirror its subject; al the same time, it ceases or re~ 
treata from that mirror, and makes the face situated on the neck, 
* its subject. As quick playing (Bunite) makes the wheel of a fire- 
brand perceived, while actually ib has no wheel, so the velocity of 
mental function for making a subject of the mirror and face, 
produces the perception of that face in the glass as situated in it; 
while actually it is placed on the region of the neck, and not in the 
glass, and is not a shadow: and by the velocity of the mental fune- ; 
tion; the knowledge of a face in a glass is reflection. In this manner, 
from the connection of the associated mirror, the face placed on the 
region ‘of the neck appears both as a visage and its roflection, 
Moreover, on due reflection, it is to be found, there is no reflection, 
Similarly by the close connection of the associate formed by Igno- 
rance, the site of visage in the unassociated Intelligence is known 
Iswata, and its reflection, Jiva, And there are no separate condi- 
tions of Iswara and Jiva. 
The perception of a Jiva in Intelligence, from Ignorance is called 
its reflection in Ignorance; so that, both the considerations df visage 
. and its refleetion, are unreal, while actually they are true ; for the site 
of their actuality is the face and its reflection in a mirror ; and in the 
snbject of the illustration —Intelligence—that face and Intelligence 
aro true. According to this view, as a reflaction proceeds from the 
original, it is consequently tue; and a reflected shadow, for its 
heing the shadow, is untrue. This then is the difference between 
the expressions ‘reflection’ and ‘reflected shadow.’ . 
Moveover in several other works, Iswara is said 10 be the predicate 
of Intelligence in Maya abounding in pure’ goodness; and the pat« 
ticle of Intelligence inherent in Ignorance forming the proximate’ 
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cause of the internal organ, abounding in impure gooduess is Jive, 
This is called tho limiting or differentiating view [for it sels upa 
boundary, so to speal, between Istwara, and Jive according to an 
Avacheda Vai. 7 

Non-duality is the business of tho Vedar%a; in other words, the 
supreme and individual self are one, this is what Lhe Vedanta 
teaches; hence in whatever manner such knowledge is produced 
in an enquirer, though that may be true to him, yet the commen- 
tator of the Upadesh Suhesri, and Vahyabrittd, has mentioned only ' 
the view of the reflected shadow (Avasvad), so that the principal 
theme, is the Aéma. According to his standpoint, Maya and tho 
veflected shadow (of Intelligence) in Maya, and the abiding intelli- 
gence of Maya is Iswara, with the attributes of omnipotency, omni. 
scioncy and the resb, and that is indicated by the word ‘That’; while 
the reflected shadow (of Intelligence) in the distributive aggregate 
‘of Ignorance, and its abiding intelligence is Jiva with the attri- 
butes, parvipotence, parviscienco etc., aud indicated by the word 
‘Thou.’ ; 
To regard ‘That’ and ‘Thou’ of the phrase “That art Thou,” to 
be identically one is nol tenable, henoe by abandoning tho contradicy 
tory eloment of their signification constituted by the reflected 
shadow of intelligence with Aaya, and the creation of omnipotence 
omniscience ete, by Maya, and the relation of thal non-conflicling 
portion, intelligence, is indicated by the word “That! (according to 
the canons of Rhetoric of abandoning a pari), In the same way, 
if the reflected shadow along with the particle of Ignorance and 
the Ignorance created parvipotence and parviscience ave aban- 
doned, the remaining non-conflicting intelligenco is indicated by * 
"Thou, Therefore tho words ‘Chat and Thow hold tho relation of 
Indication and” Indicated with respect to tho non-conflicling texm 
Tatelligence, common to both; and this oneness of the Intolligence 
is indicated by the phrase ‘That art Thou,’ which is to be known. . , 

Similarly ig the transcendental phrase “My Self (Aéma) is 
Brahma” the indication of Self (Atma) is Jéva; and that of Brahma 
is Iswara; of, Brahma not a predicate only is Iswara, but is the 
Indicator.—Thie has already beet mentioned in the fourth Chapter, 
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Similar to the first [That art Thou), tho indication indicated Ly 
both the words Self, and Brahma is not visible, and to establish 
that «visibility, the term Self has been used. Ayam, is called tho 
visible Atma (self) of all, same with Brahma; this is its signiti- 
cation.* rm : 

“Tam Brahma.” Here 1 signifies Jiva, and Brahma signifies 
Iswara. The Intelligence of both Iswava and Jive is indicated 
by the phiaso “I am Brahma,” 

“ Prajnandm ananda Brahma.” Self, non-different from Brah- 
ma is blissfulness, Here Prajnana [from ‘Pra’ exceeding and 
Ghanw knowledge = exceeding knowledge] means Jiv 1, and Brahma, 
Iswara, But as in the prior instances, the Indication of the Indi- 
cator Brahma does nob possess bliss, but is blissfulness itself; to 
indicate it, the term (ananda) bliss has been made use of, and the 
phrase means “Brahma non-different from Self is blissfulness.” That 
is the expressed signification. . 

As in the construing of a transcendental phrase, the indication of 
abandoning a part of the signification is applied, so in other phrases 
the’ivords truth, knowledge, and bliss are, by the same indication, 
used to point out the Pare Brahma, and not by the forco (inhorent 
in words). Because the Pure Brahma is nob the predicate of any 
term, This is a natural conclusion, consequently itis the subject of 
all words, ‘Pure’ is termed an indicator, truth subservient to Maya, 
and truth independent of Intelligence, the two combined, are the 
expressed signification of the word ‘truth’ ; but its indication is, truth 
independent of intelligence ;—knowledge formed by the function of 
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* Here self and Brahma ave characterised by the conflicting charad- 
teristics of visibility and invisibility, therefore by the ganons of aban- 
doning the indioation of a part, if the visibility and invisibility ba 
“abandoned, there remains only mtelligence (common), which is the indi- 


* ontion of “my self is Brahma.” In other words to put it algebraically we 


have tho equation Intelligence + visibility = intelligence + Invisibility. 
Now visibility and its reverse are created by ignorance, therefore we do 
away with thom, and we have Intelligence=LIntelligence, Tho equolity 
being that of identity. 


~ 


» 


VIGHAR SAGAR. 883 

» 
intellect, and selfmauifested knowledge, beth combined, express 
the signification of knowledge ; but the self-manifested part is whab 
is indicated by it, The modification of tho mental function 
moulded into the shape of material well being, aud procuring happi- 
ness by its good quality, and felicity in*tho form of tasting the 
supreme love, both of them, are the exprossed signification of the term 
‘bliss, but after abandoning the functional part, to delermine the 
natwal part, is ils Indication. In this manner, the Indication of ‘puro’ 
in connection with all terms has been explained in the Shariraka~ 
Sutras. 


An epilome of the above Indications is thus being versified :— 


« A village in the Ganges” is an illustration of Indicative 
Indication. 
In the “ Red is running” know the signs of Inclusive Indi- 
cation. 
“That is this” is an Indication of abandoning a part; 
Another name for which is Juhati-Ajahati. 
To abandon a part of the indication in “That art Thow 
Constitutes tho Indication called Juhati-Ajahatt, 
Brahma is not the prodicate of any torm, says the Veda 
In this way, know tho rules of Indication in all terms, 
Truth subservient to, or abiding in Maya, and Tiuth abiding 
in Brahma, 
The two, constitute tho predicate of Truth, so says the 
sage, 7 
OF them [abandon the first] the second is the Indicated Indi« 
fation. 
The literal signifieation of knowledge is that formod, 
a ar ee A eS 
*Tt is the samo with Jahati-Ajahatt lakshana, which moana that ib is 
~% combiitation of theso two variolios Julat and Ajahat or Jahatewartha 
and Ajahalswe tha or Ajahat lakshana, 
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By the function of Intellect and Intelligence, 
But destroy the function of Intellect and Intelligence is the 
‘ Indication, 

Bliss literally signifies felicity, personal and material ; 
Abandoning tf last, blissfulness of Self is what is Indicated, 
For removing contradiction implied by the literal significtion of 
the transcondental phrase, it is necessary to construe it, by the 
_ Indicative Indication, But then, it is said, the admission of that Indi. 
cation in one term is enough and there is no occasion of introducing 

it in both terms of the phrase, for freeing it from incongrniby. 


Why ? 
Says the learned, to introduce Indication in one term, 
Is enough to dispel contradiction; to admit in two is futile, 


Those who undeistand best, regard the admission of Indication 
in construing the signification of a transcendental phrase is enough” 
to remove all inconsistencies which are implied by its literal signi. 
fication, hence it is futile to construe both the terms in that way, 
Why ? Because, if omniscience and parviscience cannot be established 
to be identical or equal, yet with the subject of pure Indication of 
one term, oan be established that identity. Tor instance, “a Sudva 
person isa Brahman,” Tere is an antagonism, in regarding a per- 
son endowed with the attribute of a Sudva, to be equal to, or identical 
with ono, who has the attributes of a Brahman; but in reference to 
another, who has thom not, is nob a Sudra, bub belongs to 
the Brehman caste; thero is no such antagonism in calling him 
Brahman without his being endowed with the attributes of a Sudra, 

“pub possessing the distinguishing marks of Brahman in his porson, 
aIn the same way, intelligence distinguished with parviscience is 
opposed to intelligence endowed with omnipotence, buf if out of the 
literal significations of the terms Jive and Iswara, the part repre- 

. sented by intelligence be alone taken as what is indicated, then to 
“ regard it in both Iswara and Jive as identical or eqpal, implies no 
gontradiction [That is to say, intelligence plus parviscience is not 
equal to Intelligence plus omniscience, but by deleting the attributes 
of parviscience and omniscience created by ignorance, hence unreal, 
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we have Intelligence=Intelligence]. Thus (here is no reason for 
admilting Indication in both the terms. 
But it is cleared in the following verse :— 
When thore is Indicntion in one term admitted, 
Let this be asked of him, who so does admit. Of two terms 
in which is it admitted ? 
If in the first, or second it be said; say unto him, 
What antagonism is created in words, is a mark of stupidity. 
In all the three phrases* the subject of the first word is Jiva. 
In “ That art Thou’ the subject of first term indicates Iswara, 
How can indication not be applied to both its terms ? 
So asks one who is marked with indication of good [or who 
is well acquainted with Indication,] 


‘When a person is inclined to admit the canons of Indication in 
one term ofa phrase, he is to be asked of the two, which is an Indi- 
cator; if he says the Indication is to be applied to the first term of 
all transcendental phrases, and not to tho second, and that in other 
expressions, an Indication resides in the second term and not in the 
first: to him, pupil, you ave to reply, that tho abtribution of Indi 
cation in the first torm is a sign of stupidity or ignorance, If 
Indication be applied in construing a sontonco to cilhor the first or 
second term, that will introduce a reciprocal contradiction in ita 
signification ; for in the three sentonces, “I am Brahma” ote, The 
subject of Jive is the first term, while in “That art Thou” the Indi. 
cation of+the first term is Iswara, Now if Indication in tho first 
term of all three phrases be admitted, that will signify intolligence 


endowed with the attributes of omnisciance, omnipotence, and the 


rest, unrelated to the world, [independent of birth and doth]: 
to be the (Iswara) Lord; and “That art Thou” would express, 
intelligence distinguished with parviscienco ote, and wordly, to 
be the Jiva ; for in all the three instances, intelligence of the predi- 
eate of the first word “Jiva” is Indicated, and the litoral signification 

* The three phrases referred to aro “My solf is Brakme,” “I am 
Bralena,” ond “Tho blissfulness of self is Brahmi.” 
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of the second term, Iswara, is to be accepted, butin “That art Thou’ 
the literal signification of the fist word ‘That’ is Iswara, whose 
intelligence is tho indicated signification, while the literal significa 
tion of ‘Thou, Jiva, is to be accepted. , In this mamner, to put the 
Indication in the first‘term of the sentence will create a discord in 
the meaning of “That art Thou.” Similarly in the construction of 
the other three phrases, to put up in the second will amount to this,— 

that the liteial signification of the first word jiva, is to be accepted, 
" and intelligence (part) of the next word is to be the Indicated Indica. 
tion, so that intelligence will be distinguished with the properties, 
parviscience and the rest: such then will be the signification of 
the three sentences. 

Moreover in “That art Thou” the accepting of the literal signi- 
fication of the first word ‘That'—Iswara—and the Intelligence 
partof the second ‘Thou’—Jéva—as whab is indicated, will mak 
that intelligence with the attributes of omniscience etc, From such 
a construction of “That art Thou,” there will be created a mutual 
antagonism ; hence to say that tho first or Lhe second word is the 
Indicator, is clearly absurd, ‘To avoid it, a proposer, who has all 
the signs of goodness in him says, both words ave Indicators, 

‘Then again, if any one were to assert, there is no rule for placing 
Indication either in the first or second torm of a sentence; but that 
woid whose subject is Iswara, in all the (threc) sentences, is the 
Indicator; and the rule is whether that term bo the first or the 
second word of a sentence, there will be no contradiction introduced 
in the meaning. ‘This is cleared in tho following manner :-~ 


To say the word Iswavra, is the Indicator in the signification 
of all sentences, 


‘Will render tho utterance of the Sruti on What is to be 

known as the purport of human life, futile, 
« If that word whose literal signification or subject is Iswara, be 
* regarded as the Indicator or what is Indicated, then a Jive will be 
rendered perfectly helpless, he will remain ignorant of the uttar- 
ances of the Sruti, and ceaso from wishing to he released ; parvi- 
science, dependence, subject to birth and death, and the other ills of 


VICHAR SAGAR, 887 


wordly existence will be attributed to tho individual ond his end and 
nim in life will be rendered futile, That is to say, in admitting 
Indication in the word, whose literal signification is Iswara, “That arb 
Thou” would fail to impart the porception of non-duality, which ‘they 
are intended to produce in the mind of an onquirer, For tho indi- 
cation of ‘That’ the secondloss, unassociated intolligonco in Aaya 
devoid of its impurities, agent or instrument, depondont on Igno- 
rance, parvisclent, finite, shall be subject to virtue and vice, birth 
and death, and coming and going (transmigration), and to an ondless , 
series of other worthless things, If that were the meaning of the 
transcendental phrase, an enquirer must necessarily be obliged to 
fix in his intellect, a conscious perception of such signification, so 
that, with his intellect fixed in that manner, after death, he is re-born 
and continues to exist and die in the manner aforesaid, to tho ond 
of time; and the ‘emancipation,’ which the Vedas, instruct thoir 
pupils to acquire by means of knowledge, shall be rendered futile, 
Hence to hold, indication lies in the term whoso subjoch is 
Iswara, and not in that other term, whose literal signification is Jéve 
isuntenable. And those who say thatin all transcendental phrasos, in 
the signification of Jiva is indication applicable, and not in Zewara, 
and such @, consideration does not rendor omancipation futilo; 
for, in admitting Indication in the subject of tho torm Jiva, tho moan- 
ing of ‘That art Thou’ will amount to this:—Tho indication ‘Thou 
shall refer to his (part of) intelligonce which is omnipotent, omni- 
seient, distinct, unborn, and oternal, and idontically the same with 
Isware, Thus then, in this view of attributing Indication to the 
subject of-the word Jiva, an enquirer will have tho facility of ac» 
quiring the condition of Zswara, by fixing in his intellect, tho sige 
nification of ‘That ari Thou’ in the mannor just montioned, and with 
this view, they havo made it a rule to apply that indication to Jéiva, 
But it is aft error, so to believe, as will appoar from tho soquol, 
How can the Indication of ‘Thou,’ witnoss, bo callod idon« 
tical with Iswara, . 
The prince and beat of Sanyasia Jati, says in that, there ja 
indication of both terms, 
It is fa to hold the indication of the word ‘Thou 
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witness—identically one with Iswara, Cénsequently the prince and 
hest of Sanyasis (ascetics) Jati Swami, says, there is indication in it, 
of both terms, That is to say:—If indication be only regarded in 
the literal signification of the word ‘ Thou’—Jiva—and not in ‘That’ 
—Iswara—by any person; he is to be asked if the indication of ‘Thow 
refers to the pervading intelligence or tothe witnessing intelligence 
associated with Jéiva, and situated along with him in the same region, 
It is impossible to hold the first view, for, when the literal significa. 
tion can interpret a word, the Indication of abandoning a part is also 
applicable, but that literal signification cannot have any reference to 
the all-pervading intelligence ; it indicates only the associated intelli- 
gence, or witnessing intelligence of the Jiva formed by its associate, 
situated in the same region with him, hence it has reference only 
to tho witnessing and not the pervading intelligence ; and as such, 
the witness cannot be the internal controller of all hearts, nor can it 
pervade throughout this vast material expanse, so as to be identically 
equal to Iswara, Moreover, witness is always visible, then to regard 
him equally invisible with Iswara’a Intelligence is also impossible, 
Further, to speak of one who is bereft of Maya, as one possessed of 
it, is also as unreasonable as to speak of a person who has not a stick 
to be one with a stick, oy of a child without the rites of consecration 
as one consecrated. Thus then by regarding a non-difference of 
the witnessing Intelligence with Tewara,an improbable interpretation 
of “That art Thou” will follow. 

But there is no defect in holding Indication in both the terms 
‘That’ and 'Thou.’ Because by abandoning the conflicting portion, the 
non-conflicting portion, Intelligence without any attributes, common 
_ to both the terms, indicated by their indication, will establish their 

identical equality. Though there is difference in the properties of 

Intelligence caused by its associate and not in the Intelligence itself; 

by abandoning the associates, it is possible for the Indication of both 

the terms to establish the oneness of Intelligence, just as in regard 

té-the jar-ether, it cannot be regarded to he identical with the ethor 

ervading a temple, when the first is abandoned ; but if both the con. 
“neotions of a jar and temple. are abandoned, they are perceived 
‘toibe identically equal. 
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‘That, ‘Thou ; “Mou, ‘That; is the rule in all* sentences 
What is invisible, destroys the condition of Finite. 

In all sentences by recognizing the rule of connection as ‘That,’ 
Thou 3 ‘Thou, . ‘That;+ the mistaken conceptions of visibi- 
lity and finity, in their signification are rgnoved, If it bo ssid, 
let the word ‘That’ indicdte the signification of ‘Thou, ‘so that 
the identity of their signification may be established, but the 
indication of ‘Thou’ is the witnessing intelligence, eternal and 
visible, consequently the distinguishing trait of invisibility is de- . 
stroyed from such a consideration, and if it be said, let the word 
‘Thou’ refer the signification of ‘That’ and create on identity with it, 
but the word ‘ That’ means the pervading intelligence consequontly 
it removes the finity of ‘Thou.’ Similarly in the instances “I am 
Brahma,” “Intelligence is Brahma,” “Self is Brahma” injury will be 
done to the condition of finite, and in the expressions “ Brahma am 
1” “ Brahma is intelligence,” “Brahma is Self” the invisibility will 
be destroyed. 

That oneness of Jiva and Brahma expounded in the Sruté 
and Smrité 

Pupil know it to be caused by abandoning tho Indication of 
@ part 

Pupil it is for you, to know what the Vedas and Snuriti expound 
about non-duality, have the Indication of abandoning a part, 








* All sentences signify such as have beon referred viz, Iam Brahma &o, 


t And it must not be said, let the word ‘That’ or ‘Thow abandon the 
incongruous portion of its meaning of invisibility and visibility respectively 
and retaining the other portion vz, that of intolligence; indicate the moan. 
ing of the word ‘Thow’ ox ‘That’ respeotively ; then there will be no need 
of explaining it fn another way a8 ‘Bhagting Laskkna’ oy the indionting 
of a “ portion ;” for, it is impossible for one word to indionte a portion of 
its own meaning and that of another word; and, further, thore is no oxpoatar 
tion of the perception of tha meaning of either word ngain by meuna af 
indication, when ita umerning hag beon alroady perceived by tho uso of a 
soparate word, » ’ 
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Thus, a pupil receiving instruction (on non-duality by the 
literal signification, and Indications of ‘That art Thou’) 
from his spiritual preceptor. 

Is cured of all his defects and impuritieg; as iron is freed 
from rust by being hammered on an anvil, 

The false preceptor Surbani made"this instruction in his work, 

Listening and practising which, destroys darkness (ignorance) ; 
of that the present is a vernacular rendering, “ 

To the Deva Agradha in his dream, imparted a Guru this 
instruction, 

Destroy the source of all miseries, abandon the attraction of 
the false wood (of a world), 


* Attractions” are being explained in another way. 


Says Agradha :— 
Bhagaban ! this work that you have taught 
Have been understood with its meaning. 
Yet the world with its miseries I perceive. 
Say the remedy that will destroy. 

Replies the Guru, after hearing the word of the pupil ~— 
Listen to what destroys this wood ; 
There is not another remedy like it, 
It alone is the cause of the world’s destruction. 
By ascertaining the signification of ‘That art Thou,’ 
He comes to know, I call myself Agradha ; that is false 
On second thoughts, and reflecting again, 
He removes self from the connection of his name (body ete.) 
Thon he discovers Self to be free from faults ; 
The work of the Guru of the woods, destroys them all, 
Becomes full of bliss, by sacrificing miseries of the wood, 
And what he is* actually that attains. 





* Non-distinot from Bradma ; thet is the actual ov normal condition 


of-all beings ; ignorance prevents its conscious perception ; with tho advent of 
knowledge when it is thoroughly yealized, the barrier for emancipation is 
xXemoved and the individual is delivered in life, For him aotions have no 
effect whatever to cause an objective re-birth again after death, . 
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As the miseries of the world were created Lo Agradha in 
dream, 

So are the world’s misorics created in Self by ignorance, 

And as.an unreal (because dream created) Guru deatroyod 
the miseries of the false world by a word, 

So do you, by having recourse to the false Guru, the Veda 
seek the destruction of this falso world, 

Knowing the indication of the phrasos, 

An enquirer of knowledge became firm. 

Denuded of the envelopment of Ignorance art ‘Thou’ 

{Preceptor] kind and merciful to the poor, 


Thus ends the discourse of the Guru on the attribution of falsity 
to the utterances of the Vedas, 
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SECTION VII. 
o Victory be to Ram. 
The eldest, second and youngest, all three” 
Hearing such instruction from the preceptor ; [of them] 
The eldest said, Brahma is Self, I know, 
And have no trace of doubt left about that. 
The preceptor imparted his course of instruction equally to all 
three, yet it failed to produce # direct effect in the two others, Tat- 
wadrishti, the eldest profited by it, and his perception of non-duality 
was a tangible realization. 
Who wanders, as in the wind does a dried fig leaf, 
By the consummation of fructescent works (Prarabdha) 
Is he compelled to see actions again, 
Like a performance of magic show 
Sees gardens and orchards, 
Towns and cities, and again left alone ; sometimes he 
Has the good things of the world to enjoy, dress, bed and food, 
At others, in the solitary cavern of a rock, he 
Puts himself up to spend the night with stone. 
With salutations is he received and worshipped. 
There he sees mon, hundreds of thousand; thousands call- 
ing him 
Deprived of both abodes,—this and the next. 
Say some, he is emancipated. 
That he may be adored, 
Is a result of his accumulated good works. 
Who sees him with defects, s 
Commits a sin, and suffers accordingly, 
Such a one, practises, accustomed works from force of habit, 
Never attributes them to the body, nor mistakes it, for Self. 
He has nothing proper for him to do; in him the difference 
of duality has ceased, 
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He knows from the proofs of the Vedas “Iam Brahma” 
without a second. 

In the practice of the Wise, some finds rules [but ho is aa 
out them]. 

Avoids he, the source of all miseries gud with lovo, nies 
himself in meditation. 

What practice has been left in him, to beg for his daily bread 
and drink, 

Does not make him forget the bliss of meditation or cast , 
a slur on the ‘three sheaths,’ 

That is why, the wise use their endeavours repeatedly for 
meditation. 

‘Who wanders away from it, becomes a demon in holl. 

What Gourpad Muni has described about meditation, 

The wise abandons* distraction and takes the essence of all, 

Without the eight paits, there is no meditation—source of 


all bliss. 
Now listen to the component eight, which support it [Thoy 
area],— 


‘ Forbearance’: five, ‘Canons’ five,| and ‘ posttures’§ several ; 
‘Regulating’ the vital airs’ is of soveral sorts, and think of 
‘restiaining the senses.’ 





* Vikshepa is projeotion or evolution ; it is nothing olso than mignp- 
prehension and is thus defined in the Vedanta Sara, “This is idontioal 
with powers of oreating, It is always present with envelopomont [or 
Avarana), og ignorance regarding a rope oroates a snake on it, so that igno- 
vanoe which creates the illusion or mistaken impression of other and the 
other elements on the enshrouded Aima is called Vikshepa.—-Drouwa 
Vedanta Sara, pp. 18-19, But 1 means distraction here. 

t ‘Yama?’ gf Niyama, § Asana. 

| Pranayam and Pratyahar. 

' Forbemance’ includes harmlessness, speaking the truth, not to be ad- 
dicted to thieving, control over tho passions and not to accept any gifts, 
The oanong to be observed are cleanliness, contontmont, restraining the 
inind, repeating mentally the mantras given by a Guru; and vonerating 
Brahma. 
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‘ Fixed* attention’ is the sixth, and contemplation and con- 
scious meditation [are two more]. 
These are the eight means of unconscious meditation. 
. Hearing the propriety of meditation, Tatwadrishti laughs, 
Replies he not, but appears as one demented or possessed by 
the devil.” . 


Like a person possessed by an evil spirit talking incoherently, 
Tatwadrishti on hearing of ‘Samadhd’ that it was something 
proper to be done, began to laugh, Now the meaning of the above 
piece of poetical effusion is this—A person possessed of knowledge, 
hag no rule to make a practical use of his body ; for in practice he is 
Without ignorance, and the difference created by its products, that 
is to say,anger, spite and desire he has none; he has simply 
the defects of fructescent works—works that have commenced to bear 
fruits, they are instrumental to his practice; and as they 
vary according to the diversity of persons, hence the man of know. 
ledge has no need to observe any rules in his person for fructescent 
works, This is what the Sidhanti says, : 

’ There are others who say, there is no rule why a wise person 
should undertake actions or be engaged in usual works; on the other 
hand, there are rules for cessation or destroying them. If there be 
any inclination, it is confined to begging for daily wants and the nar- 
rowest strip, just enough to cover the unexposed portion of the body, 
There is no other inclination left in him ; for, prior to the arising of 
knowledge while simply in his noviciate, enquiring for truth, he 





*  Dharana” is to concentrate the heart on the Real Brahma without 
@ Second, 

+ ‘Dhyane’ is the uninterrupted current of the mental function towardy 
the Real Brakma without 2 Second. a 

} Conscious meditation or Savikalpa Samadhi is to yeolize tha Bralina 
without a second by concentrating the mind which has assumed the shaps 
ofthe Impartite and by indivisibly resting its function there, with the 
distinction of knower and knowledge ; that is to say, with, the retention of 
individual. consciousness (as to worsipper and the object wotshi eR cal 
Daowu's Vedanta Sara, pp. 47-49, 
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had been indifferent to the acquisition of material well-being ; for, 
the enjoyment they bring forth is impermanent : since knowledgo, 
that is, subsequent to its growth, his indifforence has traced other 
defects, it hasefound out that the attribution of happiness to whalbh 
and property, to family and svife, relations and connections is merely a 
false perception in the intellect—a percoplion, that is visibly false, 
There is no true perception in a substance, nor is there any passion 
présent when regarded as faulty, and desire follows that passion, 
but for a man of knowledge, passion is impossible; and the usual , 
nourishment necded for the maintenance of tho body comes to him, 
as a result of fructescent works—works done in a prior oxistence 
that have begun to bear fruit—hence thore is no necessity for oither 
passion, or its excited product, a desire, in him, 

Works (actions) are of three varieties. Sanchit or ‘accummu- 
lated’ ; Prwrabdha or ‘fructescent, and Agami* or future. In the 
bodies of the clomentals or elementary spirits, past actions are not 
productive of fruits, but are simply accumulated, Futuro acts are 
called Agemé. In elements, the source of the present body in past 
works is called fructescent. Of these the ‘accumulated’ are destroy- 
ed by knowledge, and as a wise man never errs in considering Solf 
to be an agent (or docr of works), therefore future works do nol apply 
to him ; and as the fructescent works have produced his preseut body, 
thoy produce in him, an inclination to bog for his daily food to maka 
the body lash. Tructoscont works aro only conswmod by onjoying 
their fruits, they are never dostroyed by knowledge; but clsewhoro 
it is mentioned that liko the accumulated and futuro works, tho 
fructescent also disappear for him; hence itis quite possible that 
the wise should still retain an inclination for eating, ote, In othor 
words, what is meant by it, from tho standpoint of tho wise, Salf 
is quite unrelated with works or their fruits; and as all works have 
been interdicted, the fructescont are also included in that interdic- 
tion: and the fructescent actions done prior to tho production of 

* Kriyamana or ‘ourront’ is the third varioty of works montionod in tho 
Systems. Qur author makes agami the socond, whereas finotoscent is 
the second. , Wenco I have put tho second in ils propor placo and niade 
agami the thiid, 

4% 
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knowledge, bring forth no fruits for him to enjoy in the present body. 
With this object, the fructescent have not been interdicted,* because 
the author of the Swtras:says, tho accumulated ave destroyed by 
knowledge in the wise, ‘future’ ave quite unrelated ; and ‘ fructescent’ 
are exhausted by enjoying their fruits; hence by the force of the 
finctescent works, the wise maintain ‘their bodies, and no more, 
But when works aro said to be various, one of them can produce a 
succession of bodies ; hence if the first produced Karmate body of a 
- person can acquire knowledge [of Brahma and a person's identity 
with It], yet he must inherit a fresh body after death, because the 
works that‘have already begun to produce fruit can only be exhaust- 
ed by consummation. Thus then, one act leads to a succession of 
future ve-births ; and though knowledge may arise in the first body 
of the series, yet for reaping the fruits of works, even subsequent 
to that knowledge, the individual has to live again in another 
body; and there can be no exception in favor of one who is a 
theosophist ; he must have a subjective future existence too. More- 
over, if it be said, the fractescent works must continue to pro- 
duce the usual number of bodies as their results in the theosophist 
also; but, as the fructescont are oxhausted by enjoyment, therefore, 
the wise suecced in emancipating themselves from future re-births, 
But that assertion is clearly contra-indicated. Because, the Vedas 
proclaim : the Prana (vital air) of a wise does not go to any other 
abode in the twenty-onef regions, but is blended into, or mergos in 





*The Vedanta doctrine regarding works is this :-~Truo knowledge of 
Brahma and non-duality or identity of a person with it, destroys’ the acou- 
_ mulated and cancels the results of current works ; the fruits of fructoscent 

must be consumod during the present life, then emancipation follows at 
death, These last cannot be destroyod by the knowledge of Brahma; but 
gccording to the Yoga, the meditation which is styled"in that system 
(Assamprajnata) meditation without an object, can destroy them, and so it is 
considered by Yogins to be superior to knowledge, 

{ Bhur, Bhavar, Swar, Mahar, Janas, Tapas, and Satya the seven upper, 
and Atala, Vitale, Sutala, Rusataln, Talatala, Mahatala and Patala aro the 
seven lower regions, What the other seven are, we find no montion in the 
Vedanta, Sart, : 
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the internal organ “of the’body, where it dwolleth with tho organs of 
sense and action, As without the exit of the Prana, thero can bo no 
succeeding re-birth, consequently after the exhaustion of tho fructes- 
cent works, the adepts have no more bodies to inherit ; and where an 
action pre-determines a succgssion of soveral bodies, Imowledgo arises in 
a subsequent body and not in a prior lifo; Because the firneteacont 
works, inasmuch as they are the source of successive lives, are an 
obstacle to the growth of knowledge, As to one bent aftor the acqui- 


sition of wealth, want of faith in the Vedic utterances serves as an 


obstacle to knowledge by undoing his notions of duality—of diffor- 
once between him and Lrahkma—so are fructoscent works distinctly 
preventive of knowledge; and as such, they are removed by the 
‘means’ of knowledge, ‘ hearing’ and the rost; so that, the practice 
of these means in the first life produces knowledgo in tho next objec- 
tive life, » As in Bamdeva, the practico of ‘hearing’ in a prior lifo, 
and the exhaustion of fructescent works in one body, produced no 
knowledge, but with the fall of that body, and after tho inhoritance 
of another body, after death, the ‘hearing’ and the other means of 
fmowledge practised in that prior life, gave him knowledge whilo 
inv utero, consequently after knowledge has arisen, there can bo no 
relation with another body, and the endeavours and exertions of the 
present life are attributable to fructoscont works and these gorvo Lo 
maintain the body, Excess of exertion, from passion and desire, 
there is no occasion for, henco he—the wise—is without all incli- 
nations, In this way, his principal aim is to causo a cessation of ull 
endeavours and works, and this forms the practical part of his exis- 
tence, 

But it may be said in this connection, that as tho mind is ever 
active and cannot rest withouta site, but must have somothing whorein 
to fix itself, thorefore, for procuring asito for the mind, the wiso must 
have a certaift inclination or ondcavour; but such an assertion is 
easily removed, A man without meditation may have his activity 
of mind, but the wise gains victory over it, by rosting on meditation, 
hence he has no inclination leftin him, And that meditation can only 
be done by the eight means mentioned bolow :—~ 

(1) Forbearance, (2) Cangns, (8) Posture, (4) Regulation of tho 
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Vital airs, (5) Restraint of tho organs of Senso, (6) Fixed attention, 
(7) Gontemplation and (8) Conscious meditation. 

(1). Forbearance consists in harmlessness or sparing life, truth- 
fulnegs, not stealing, chastity and non-acceptance of gifts. 

(2), The Canons to be observed are cleanliness, contentment, re- 
straining the mind, endtwance of hardships, inaudible repetition of 
words, and concentration of thought on Jswara, The Jnana Samea- 
divi describes ten acts of forbearance and two minor religious obser- 
vances or canons, according to the method of the Puranas. But the 
followers of the Vedanta divide each of them into five, 

(8), Posture is said to be infinite in variety of which the follow- 
ing aro mentioned in works on Yoga.* 


(a). Bwastica, (4). Dhanush. 
(b), Gomukha, (j), Matsya, 

(ce). Bira. (z), Pshavamtan, 
(d), Kurma, - @) Mayura, 

(ce). Padma, (m\, Say. 

(7) Kukuta, {n). Singha. 

(g). Ulan, (0). Vadra. 

(h). Kurmaka, (p). Sidha ete, 


The signs of these postures have been fully described in Yoga 
Philosophy, but for feay of unuecessarily extending the work, and as 
they are not requisite in any exposition of the Vedanta, I havo pur- 
posely refrained from desoribing their indications; [suffice it to say], 
that the principal of them are Singha, Vadra, Padma, and Sidhi— 
and of these four, the last mentioned is Sidhi. It is superior to all 
the rest. 

Itis practised by putting the sole of the left foot firmly in the 
central raphi of the perinaeum, and pressing the pubic region with 
tho sole of the right foot fixing the sight in the interspace between 
the two eye-brows, ‘Sidhasana’ is to keep the body fixed in an un- 
restrained position like a post. There are others, who assert, that 

* Tho ascetic posture admits of 84 varieties each move uncomfortable 
than the last, but in which the Yogin must by degres become quite easy. 

: Yoga Philosophy, edited by Takaram Tatia, p. xii. 
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the sole of the left foot*is not to be applicd to the central rapht of 
the perinaeum in the interspace of the anus and genitals, but it 
should be put above the penis and the right sole over that, But this 
‘Sidhasana’ ljke that first montioned, is the principal posture ; because 
many of the postures cauge a removal of discase, while there are 
others which serve as a means to help the rfgulation of breath and 
meditation; but Sidhasana is superior to all the rest, inasmuch as 
it is present during moditation, Ib is likewise termed ‘ Bajrisana, 
‘Muktésana’ and ‘ Guptdsana,’ : 

(4). Regulation of breath is to be practised subsequent to achiev-' 
ing an ascendency over posture. It is of several varieties; a short 
description is requisite to enable its comprehension, Ib consists of , 
three separate parts, viz, Puraka, Rechaka, and Kwmbhaka, 

(a). Puraka is inspiration, It is done by breathing through 
the left nostril [and stopping the right by the tip of tho 
thumb] by the vessel known as Ida. 

‘ (b), Rechake is expiring through the right nostril [gently and 
stopping the left by the index finger, or it and the middla], 

(c). Holding the breath in the vossel called Sushmuna is 
Kumbhaka. 

To inspire, expire, and hold the breath in this manner, is called 
the ‘Regulating of the vital airs,’ There aro two varictios of it. 
Agave and Sagarva, 

(a). ‘Regulating the vital airs’ without promising ‘Om’ is 

called Agarbha Pranaywm, tho unjoined, and 

(b). ‘Regulating the vital airs’ with the pronounciation of ‘Qi’ 
is called Sagarbha or the joint method, 

(5). Restraining the organs of sense consists in drawing thom 

away from their seyeral objects, 

(6), ‘ Fixed attention’ is the fixing of the internal organ upon 
the secondles? Brahma without an impedimont, 

(7). ‘Contemplation’ is the unceasing current of the internal 
organ on the secondless Reality Bralma, with an impediment [2, ¢, 
at, intervals in times of worship etc.] 

(8). ‘Meditation’ is the pursuit of that one objeat, Bralma, after 

the mind ‘has assumed that modification in which idens inconsistent 


e 


* sult [of the first], 


850 VICHAR SAGAR, 


with It are excluded, but ideas consisfent with the secondless 
Reality ave continued, 

‘Meditation’ is of two kinds :— 

« (1). ‘Conscious’ 4. ¢, with recognition of subjest and object, 


(Savikalpa) and z 
(2). ‘ Unconsciofis’ without recognition of subject and object 
(Nirvikalpa). 


(1). Conscious meditation is that in which there are present 
knowledge, knower, and object to be known ; with these three, to rest 


“the mental function on the secondless Brahma is called meditation 


with recognition of subject and object. 
Now this conscious meditation is of two kinds. 
(a). ‘Shabdanwidha' or with words, 
(b). ‘Shabdan-nwidhe’ or without words, 

(a). When there is a conscious perception of “Iam Brahma,” 
along with the meditation with recognition of subject and object-— 
the conscious variety—It is called Shabdanwvidha [this word is’ 
derived from ‘Shabda,’ a word and ‘wuwidha’ perceived, therefore it 
means perception from words, 

(b). When there is no porception of the words “Iam Brahma” 
in that conscious meditation, it is called Shabdan-nubidha or without 
words. 

(2.) Unconscious meditation is the resting of the mental func- 
tion after it has assumed the shape of the Impartite Brahma, without 
consciousness of knowledge, knower and object, 7, ¢, without recog- 
nition of subject and object, 

This then is the difference between conscious and unconscious 
meditation. The first isa means to that end, the second is the ro- 

Though there is a perception of duality in the conscious varioty 
of meditation, inasmuch as there is distinct recognition of subject 
and object, yet the duality only helps to know the Brahma; in the 
some way, as in an earthen object, there is a perception of earth, though 
there be an appearance of an earthen jar etc,; so too, is there tho 
perception of the secondless Reality Brame alone, even though 
there be an appearance of duality, 
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Like the conscious vatiety, thore is also an appearance of duality 
in the unconscious meditation too, constituted by the distinctions of 
knowledge, knower and object to bo known, but just as in o saline 
solution, the galt assumes the shapo of water, and is no longer por- 
ceptible as salt, ‘and nothing appears but the water* [so, by tho 
disappearance of the modification of the intoal organ after it has 
assumed the shapo of the Impartite, nothing appears but Brahma], 

In this manner, the difference betweon the two kinds of medita- 
tion is established; that is to say, in the meditation with recognition 
of subject and object, there is a perception of duality with that of : 
Brahma, and in the meditation without recognition of subjoct 
and object, there is no conscious perception of the three integral 
constituents, knower, knowledge and object to be known; likewiso with 
the state of profound slumber and this second variety of meditation, 
there is this difference, that in the former, there is an absonce of the 
modification of the mental function in the shape of Brahma, while in 
‘the latter, there is that modification present, though there is no 
perception of it, Thus then, there is an entire absonce of the 
internal organ with its function in profound slumber, whilo in tho 
unconscious meditation thore is only a want of tho porcoption, though 
the internal organ and its function are modified into tho shapo of tho 
Brahma; now this modification procecds from tho practice of the 
conscious variety of meditation ; honco that is rockoned as one of the 
eight means, whose result is this meditation without recognition of 
subject and object. : 

Unconscious meditation is of two kinds — 

¢L) Non-dual mental perception, 
(2) Non-dual form of resting in Brahma. 


(1) When the non-dual modification of tho internal organ after ; 
it has aasumed the shape of the Brahkme arisos with tho unknown 
finetion, it is called a form of non-dual mental poreeption of uncon~ 
scious meditation, Hero much practice in needed, so that the func« 
tional modification of Brahma also coases; and : 





~* Vide Chhandoyya Upanishad v. 13, 


 § 
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(2) When the function has been completely done away with, it 
constitutes the non-dual condition of unconscious meditation, Then, 
just as water sprinkled on red hot ivon is absorbed into the body of 
the nietal, so by much persevering and firm practice of the non-dual 
perceptional form of the unconscious meditation, the function merges 
into the extremely manifested Brahma; and this rosting on the non- 
dual Brahma form of unconscious meditation, is the chief result of 
which the first, or perceptional is a means only, 

Between that non-dual resting and profound slumber, the difference 
consists in the merging of the mental function in Ignorance in the 
latter, and the merging of the same function into the extremely 
tangible Brahma in the former; the felicity of the latter is enveloped 
in Ignoxance, while the blissfulness of Brahma perceived in the former, 
is entirely devoid of covering. 

Unconscious meditation is apt to meet with four obstacles which 
axe to be avoided, and they are :-— 

1, Mental inactivity (Laya), 

2, Mental distraction (Vikshepa), 

3, Passion and desires (Kashaya); and 
4, The tasting of enjoyment (Rasaswad), 

(1) Mental inactivity is the absonce or want of function, either 
from drowsiness or sleep.* It produces a condition similar to that of 
profound slumber, and there is no consciousness of the blissfulnoss of 
Brahma, so that when from drowsiness or sleep the function merges 
into its proximate cause—tho internal organ—the Yogi should be 
careful, he should restrain that sleep, and stix up the function-f In 
this way, to stir up the montal function by stopping sleop.and in. 
activity, and to awaken its continued current is by Gourpad{ Acharya 
called “ addressing the Intelligence,” 





* The Vedania Sara defines it to he drowsiness of the mental perception 
after it has failed in its endeavour to rest on the Impartite Realty, Brahma 
without a second.—Duotn's Vedania Sara, p. 50, 

ft When the mind succumbs to inastivity it should be stixred up, (Sruti.) 
$ He was the Supreme Guru or Guru of Guru of the vonerable Sankar 
Agharya. 
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{2). Mental disivaction is thus defined:—When a sparrow 
pursued by the fear of a hawk, or cal, restlessly enters a house 
to find an asylum, there is*for the timo being, no dofoct or fault 
attached to the house; but finding no rest theroin, issucs oul again and 
is either overtaken with fear or death; in tho samo manner, knowing 
the substances, which aro nob sclf, to be productive of grief, the 
direction of the mental -fupction internally for the porcoplion of 
felicity of Brahma, and as the subject of that “unction, intolligenco, 
is very subtle, therefore without resting the function for a certain 
time, in that intelligence, tho porception of folicity in tho form of 
intelligonce cannot immediately bo had or attained ; consoquontly 
the function is directed away or excluded from it, Thus thon, the 
exclusion of the mental function is called direction, [In short it is 
the resting of the mind on somothing clso than Bruhma.] 

Now, without a resting of that function, there can be no percep- 
tion of true felicity, hence, even when the function is directed intor- 
nally, but has not been modified into the shapo of Brahma, Lill then, 
a Yogin excludes the function from all the external objects, lest 
tho mind be distracted and rests it firmly there. The slrugglo for 
keeping off ‘distraction’ is by Gourpad Acharya called (Sam«) passi« 
vity, which is an antagonist of montal distraction, 

(8), Passions and desires are lusly affection cle, 


Thoy axe of two kinds :-— 
(a), External, and 
(b), Internal, 

(a), Tho ‘external’ is the present affection for a wile, son, 
wealth, ete. 

(b). The ‘internal’ is a prospective or future speculation in 
which the mind ‘dwolls in the object of its dosive and builds its hopes 
accordingly, ’ 

None of the two can cause impedimont to a Yogi alroady ongag- 
od in meditation Becauso tho mind has five conditions of being 
as follows :—~ 

(a). (Kshepa) Unsteadinoss, 
@). (Mudhata) Siltiness, i 
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(c). (Vikshepa) Distraction, 
(dq). (Gkagratay Undisturbed attention or earnestness, and 
(0). (Nirodha) Impediment. 

(a). ‘Unsieadiness’ is that state of modification of desire when 
there is an ardent wish for attaining abodes, bodies, Shastras or learn- 
ing’cte, in short, for every thing else, except self, It is a product 
‘of the active quality. , 

(b). ‘Silliness’ is the modification of laziness, etc, produced by 
the quality of darkness, 

(c). ‘Distraction’ is the rare tuning away of the mind inclined 
to, or engaged in contemplation, by the stimulus of an external 
object. 

(d). ‘Undisturbed aftention’ is that modification of the internal 
organ when the past and present assume an identical equality of 
shape. Patanjali has described its indication in his Pogu Sutra. 
Its purport is this ‘During, the time of meditation’ there is undis- 
turbed attention of the internal organ in a Yogi, it is therefore not 
‘an absence of function; but then all the modificatio ns of the mental 
function, during such meditation, assume the shape of the Brahma, 
‘consequently the past and present are all moulded im that way, 
making Brahma thoir subject, and the idontical equality of shape 
refers to this modification afterthe shape of Brahma only, 

(ce) ‘Impediment’ is an increase of undisturbed attention, 

These are the five mental conditions, They avo likewise termed 
‘Kehipta) ‘ Mudha; ‘Vikshipita } « Bhagra; and 'Nivodha; conse- 
cutively, ‘The first two of them cannot affect ihe internal organ 
dming meditation; distraction does so, and the two last continue 
also. So says Yoga Philosophy. 

When the mind is unfixed or rendered unstendy, it cannot qualify 
itself for Yoga; heneo it cannot be asserted that passions are a 
source of obstacle to meditation, For, whon tho exteinal and internal 
desires, etc., continue in an unsteady condition of the mind, it cannot 
fat all qualify itsolf for Yoga; because the experience of desire, envy, 
spite and the rest, acquired in prior lives, leaves their subtle conception 
in the distracted mind, (hence onvy and desire ore not included in 
passions,they are not so called,their conceptions axe galled passions) so 
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hat so Tong as the mind lasts, that _eoncoption. cannol be removed, 
consequently in the time of meditation also, it continues to remain in 
the internal organ, without affecting it, but on the other hand, tho 
conceptions derived from passions, envy, lust, dosire aud tho resb 
are quite opposed to meditation, and those which are undorived aro 
not inimical tovit. ‘ 

‘Derived’ signifies produced from, and ‘undetived, unproduced. 
Tho conceptions produced from passions, envy, cle, lo a porson 
engaged in meditation are all directed to material objects and must 
be buried or overpowered there and then, 

Between ‘distraction’ and ‘passion’ there is this difference, Func- 
tion moulded into the shape of external objects is called distraction ; 
and when from a Yogi's endeavour, the function is directed inwards, 
but from the derivative conception ef passions—desiro and the 
rest, the internally directed function is obstructod or impeded, and 
makes out Brohme its subject, it is callod passion (Kashuyu). Now 
this is destroyed by attaching the usual defects present in all oxter- 
nal or matorial objects; and a Yogi ondeayours to remove passion 
by looking all objects (which are not self) in their truo light of 
impermanency and a productive sowce of misery ; and he succeeds 
in curbing all desires by them. 

(4). ‘Tasting of enjoyment,” A Ydgi has exporicnco or porvoption 
of tho blissfulness of Brahma, as also thab of destruction of the 
misoxios of ‘distraction’ ; sometimes from tho dostruction of misory, 
happinoss follows, as for instanco in tho case of porson carrying a 
load, when his burden is romovad, he experiences case and happiness 5 
and for that happiness, there is no other causo oxcept tho casing 
of his load, which therofore is called a somco of pain; so that when 
he is so cased, he expresses himself, “I focl happy,” hence cossation 
of pain is a source of happiness. Similarly tho miserics caused by 
distraction, when removed during meditation, in the person of a 
Yogi, he experiences happiness and, this is called ‘Tasting of anjoy- 
mont’ If he were to separate his intellect from the experience of 
felicity for causing a destruction of pain, then, as during meditation, 
there isan absence of the mental function (for it has assumed the 
modification of unassociated Brakmw) he should nol experionce that 
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blissfulness ; hence the tasting of enjoyment caused by a removal 
of pain and exporicnee of felicity, is an obstacle to.meditation, 

Without the possession of a desired object, to cause @ procurement 
of happiness, by the destruction of that which is inimical to it is 
illustrated as follows :— 

‘Gems are found in earth, and ifa gem were guarded by a power. 
fully venomed snake, thon prior to its acquisition, the destruction. of 
the snake which stood in the way of its acquisition, is sure to procure 
pleasure ; and if the intellect or perception of happiness derived from 
a destruction of the snake be satiated, then thero will be no attomps 
to acquire the gom; hence the supreme happiness, which the pos. 
session of the gem would havo brought forth, will be wanting; so tho 
non-dual Brahmo is a gem, and the mistaken attribution of self to 
the physical body and other substances, foreign to him, is the snako 
of distraction; and the tasting of enjoyment is the experience of 
felicity, by causing the destruction of the snake of distraction: and 
as such experience stands an obstacle to the aquirement of the 
supreme folicity to be experienced in the acquisition of the non-dual 
Brahma, it is called an impediment or obstacle, Or ‘ tasting of enj oy 
ment may mean— 

Unconscious meditation follows the conscious; now there ig 
recognition of knowledge, knowét, and object in tho conscious; conse- 
quently its felicity is associated with the three integral constiluonts 
of the conscious Ego, for which it is called associated; bub in 
unconscious meditation thoy are absent, honce its folicity is unasso- 
ciated ; thus thon, in the beginning of unconscious meditation, it is 
not probablo to abandon the perception of associated happiness 
attendant on conscious meditation, but to follow it, so that tho expo« 
vienee of felicity proceeding from a removal of montal ‘distraction 
ox the experionee of the felicity of conscious moditation is called 
(Rasascwud) ‘Tasting of enjoyment, Now both of these varicties 
cause an impediment to the expericnee of suprome folicity of uncons+ 
scious mncditation, for which they are regarded as ‘obstaclos and as 
such, they arc to bo abandoned, 

Unconscious meditation is liable to bo affected by four similar 
obstacles, al ils commencement, which should all be surmounted, 
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‘ore the suprome felicity of Brahma is to bo exporienced ; * and ha 
who does exporience it is called the “liberated in lifo.” ‘Theso are 
the reasons, why the mind of a wise is never wanting 9 sile, and on 
rising from his meditation, by tho strongth of fructoscont works, 
he remembers tho suprome felicity he was enjoying then. Ifoneo 
even then, hia mind is never unoccupied, and what inclination there 
yemains in him for cating otc, is simply a product of actions which 
already have commonced to-bear fruil; and tfat inclination is to him, 
a matter of pain, as it intorfores with tho experience of felicity in 
meditation, to which it is inimical; and ono to whom ovon an 
inclination of eating, is a matter of pain, can have no moro inclina- 
tion for any thing clse ; honco many proceptors have maintained ' 
this doctrine in their writings, Moreovor, tho felicity of the 
‘iborated in life’ can nover bo produced by a desire of external 
objects, but rather by their destruction or removal, henco a wiso 
porson, desirous of tasting the pleasurable feolings of tho ‘Tiboraled in 
life’ has also no inclination for external objects; but in tho caso of a 
_ Wise person, their cessation holds good for him ; because, cither in a 
tendency or predilection for its removal and destruction, the com~ 
mandments of tho Vedas are to be observed, but they do nol apply 
to him; hence he has his rules of practico regulated by fruclescont 
works (that i is to say, the actions sho has been destined to, can bo 








* When tho mind comes to centro all ita thoughts on tho Impartito 
(Universal) Consciousness, aftor having surmounted (ho four obstaclos 
(cited bofore), like tho unflickoring light of a lamp, by devout and profound 
meditation it is cnlled tho Mérvtkalpa Samadhi; on this subject tho 
evidence of the Sraté is “When tho mind succumbs to inactivity, it is to be 
stived up ; whon itis distracted, it should be quioted ; when inflomod 
with passions and desires, it should be prevented from acting under their 
influence, by knowledge; when it comos to centre its thoughts on tho 


Impartite Reality Brakma—it should not bo moved any more ; then it* 


* should abstain from enjoying the pleasurable feclings which follow tho 
conscious mod'tation and dissociate ils attachmont from all other things 
by digorimination” [literally the abnogation of Self and ongrossmonb in the 
Absolute], And again “Lo bo in a conditional identity with tho unflickoring 
light of a lamp,” 
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continued without at all interfering with his knowledge of Sclf or 
emancipation) anc he is unrestrained. and. fyeo, and his works aro a 
product of the fructescent. * 

Such a wise person, who has only an inclination to maintain his 
body by begging alms fronr the force of fructescent works, that 
begging of food is their result; and in whom, fructescént works are 
a source of many enjoyments, then he must havo the requisite 
inclination for them also. Morcover if it be said thal in a person 
where the fructescent produce only an inclination to beg his food,, 
there only can knowledge arise ; and who has been accustomed to: 





* There are two opposite doctrines in regard to this matter, one main- 
tains a liberty of action, whils the other puts a restriction to that liberty, 
—The first is distinguished by the name of Vateshtacharana, Sureswar 
the reputed disciple of Sensar disapproves it. It is likewiso tho doctrine 
of Panchadasi and Vedantasara, Thero it is mentioned “If with sun 
a knowledge of the Real Brakna without a second, the individual follows, 
tho bent of his inclinations and acts as be choses, then where is tho 
diference between him and adog in regard to eating impure food, Suchr 
qn individual is not ono ‘iberated in life,’ he may be styled a knowor of 
Self.” The other doctrine holds an absence of such inclination as above 
mentioned and his actions are governed by frnctescont works, 

Tho Revd. K, M. Bannerji in°his Dialogues on ILindu Philosophy 
p. 881 anys “Vedantic anthors have boldly asserted that thoy are aubjeot 
to no law, no rule and there is no such thing as virtue or vice, injunction 
ox prohibition,” and this is said bocause of the dice that tho knowor of 
Bralma may actas ho likes. It is needless to add, whon a porson has 
acquired the supreme knowledge, thore is no moro inclination left in him 
for action ; only the usual acts of nature, hunger and thirst aro followed i 
practices as a part of acquired habit, bub thay cannot subjedt him to 
re-birth inasmuch as the material for that, Ignorance or Matter, is des. 

' troyad in knowledge. 

In the Brihadaranyaka Upanishad (4, 3, 22) is mentioned in roforence 
to knowledge. Hore a thiefis no more so, a Chandala “tenses to bea 
Ohandal the Paullkasa and the sacred mondicant‘are no move g0.- They 
are neither followed by good nor bad works, Jor the Wigo has at last 
parted boyond all sprrows of his hoart.” 
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practise many works, from the same source, can have possibly no 
knowledge, so that beyond begging—begging alms io procure a 
daily meal—any other yractice is hurtful to knowledge, is quite 
untenable ; for we find Yagnyavalka, Janak and others deservedly 
ealled wise ; yet the first had the practice [habit] of collecting 
wealth by gaiying victory over his rivals in debate in tho ordipary 
mamer, and the second had been in tho habit of governing his 
Kingdom, This has been gaid of them, Likewise in Vushista is 
contained an account of several theosophisis who had been accustom- 
ed to practise a variety of actions; hence it follows, that in their caso, 
there is no rule one way or the other, either for practice or its 
discontinuance, ‘ 
Though Yagnyavalka subsequent to his triwnph ovor rivals 
assembled in a body for earrying on the controversy about Brahma 
Vidya, tuned into an ascetic, thus virtually relinquishing all 
practices and causing their destruction, and has assigned sovoral 
faults to inclination and endeavour, yot it cannot be said of him, 
that prior to his turning into an ascetic he had no knowledge in him; 
‘but on the other hand, he had knowledge from the beginning, The 
fact is, prior to his asceticism he had not acquired the felicity ox~ 
perienced by the liberated in life, so that for its acquisition, he 
abandoned all his accumulated wpalth,* It may bo said of him, 
that his fructescent works were a source of unusually longor poriod 
of enjoyment for him in the first period and of lesser enjoymonts in 
the subsequent period of his sojourn in lifo, so that his longor 
enjoyment was not atixibutable to ony faults; and its subsequent 
cessation was brought about, whon he found that happiness to be 
defective, And in the case of Janak, his life-sovercigniy was a 


tears a 





* He divided it equally amongst his two wives Kartyani and Maitroyi, 
the former of whom enquired of him wheie was he going ? The reply was to 
enjoy happiness, he wanted to be an ascetic. Then she said that wealth is 
perfectly uscles for such a purpose, and she will have it not, but with 
kinduoss impart me the necessary knowledge that will procure me tho 
ineffable happiness, So he began to give her the courso of instr uiction 
which is em) odied i in the Brihadavanyaka Upanishad. 
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result of frketescent works too, and here also thera is a want of 


abandoning all, but to attribute defects bo - enjoyments is not appro- 
priate, e 

In the case of Bamdeva and others, the same fructescent works 
were a causo of enjoyment for a shorter period, and for this attri- 
bution of defects to all enjoyments, it is snid, they had, no desive for 
them. In Vasishia is mentioned, the, instance of Shikuradhaja 
who had, after the acjuisition of knowledge, an intense desire for 
more extensive enjoymeonts. Thus then, wo find very contradictory 
doctrines being maintained by several authorities as to tho nature of 
practice which the wise should continue to have, But in all these 
different considerations, knowledge is regarded in the same light 
equally, and the successful products which it produces are also said 
to be equal ; and likewise thore is a difference of results in practico 
according to a difference of fructescent works, That is to say, the 
less he practises, the more happiness a person liberated in life 
experiences, and agreator amount of practice only reduces thab 
happiness. But it may croate misapprehension ; some may bo in- 
clined to believe, ifa liberated person were to engage himself” 
in practising actions, such as he has been accustomed to, by 
abandoning happiness, his emancipation after the separation of his 
body willlikewise be abandoned,and there will only be an [intense] 
desive for acquiring the blissful abode of Vishnw—Vaihkuntha, 
But so it neyer happens. Because the abandonment of happincss 
by a liberated in life, an inclination for work in a wise, aro all due 
to fructescent works of which they are mera results, and the aban. 
donment of emancipation after the scparation of the body or desire 
to inherié some of the blissful abodes in heaven, can nover be pro- 
duced from them, or independently ; inasmuch as the vital airs of the 
wise do not go out; consequently without that he cannob bo subject- 
ed toa future existonce ; neither is it possible that there should be 
abandoument of emancipation, for knowledge destroys ignorance, and 
subsequent to the exhaustion of fructescent works fa that present 
life, there is no material out of which the future body is to be 
created ; for the source of the physical, and subtle body, is Ignorance 
(matter) which has already been destroyed by knowledge, 
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Emancipation after separation of the body is nothing else but 
a merging into Intelligence (the Absolute Brahma, the collec 
tive aggregate of Brahmaic Iutelligence) and that is sure to fol- 
low; and if there bo any remaining of the primordial Ignoranco 
[undifferentiated cosmic matter], or if the*already destroyed Igno- 
rance were to revive, then only, such emancipation isnot to take 
place, But as that primordial Ignorance is inimical to knowledge, 
itvgannot last after knawledge has already been acquived,* hence it 
does not remain, nor can the destroyed ignorance be revivified: 
since thab destruction had been caused by mature consideration, 
weighing of proofs, and analysis based on the arguments used in , 
the sacred writings, hence there is no waut of emancipation after 
separation of the body, nor is he liable to abandon his desire of 
release and beget a desire for inheriting the blissful abode of 
heaven and the rest; for his desive proceeds as a result of fructescent 
works, and the requisite materials necessary for his continuance of 
life ave only created by these works and nothing additional. And as 
no enjoyment can follow withouta prior desire for it, hence his do- 
sire is nob a result of fructescent aqtions nor can they entail upon 
him a subjective or objective existence in any of tho twonty-one 
places of abode; [this has already been explained in « previous 
. portion of the present section] hence the wise never abandons a 
desire of emancipation after the soparation of his body, nor does 
he beget a desire to go into another abode, 

‘The ‘liberated in life’ by his present body which is inimical 
to the enjoyment of felicity, can havo a desire for a largor sharo of 
enjoyment, in the same way, as there is present an inclination for 
begging alms for providing food ; so that it is quite possible for kimy 
Janak to have such a desiie in him, When we say so, we mean that 
an external iAclination of the wise is not inimical to cause his libera- 
tion in Jife, but his separate felicity is so. Because Self is eternal 





* According.to Sankhyalcara, Undifferentiated cosmic matter ts incapablo 
of producing anything, honce ils continuance onnnot produce & now body, 
so long agit is noé acted upon by ‘Purusha! (Force) so as to disturb ils 
equipoise by ingucing change, 


ay 
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and free, and bondage is attributed to him from want of knowledge; 
but with the advent of knowledge, the mistake that he is subject to 
re-birth is xemoved by the destiuction of ignorance, andthat illusion 
ig never reproduced ;——and such a destruction of the illusion of bon- 
dage constitutes what'is called a person tibeiated in life. Fiom the 
presence or absence of inclination, he can never mistake Sclf to 
be a subject of re-birth, consequently an external inclination cannob 
affect his liberation in life, nor can it procure that distinct felicity, 
[which is the blissfulness of Brahma]. Wainestness, or sustained 
and undisturbed attention—a modification of the mind—pro- 
duces happiness, but it never arises from external inclination. 
In this way, according to a difference in fructescent works, there is 
difference mm the practice, amongst the wise. And whon they are 
a source of excessive inclination or endeavour, the fiuctescent are 
called bad, because excess of inclination is inimical to undisturbed 
attention, Then again, without that ‘undisturbed attention,’ there : 
can be no perception of unassociated felicity (this has already been 
mentioned when speaking of Samadht). Moreover, whab has been 
said about the perception of fafsity in material objects, so that the 
wise can have no desire for them, hence inclination is also wanting 
in him, is untenable; for we find, that even wilh the knowledge 
that his body ig impermanent and unreal, still is ho seen to beg for 
his daily bread, and to support that body accordingly, from a force 
of fructescent works, In the same way, when a wise person has an 
excess of fittctescent actions for a laigo share of enjoyment, he has 
an excess of inclination too; like the inclination for seeing’a magic 
performance, though every one knows it to be false, it is quite pos- 
sible to have inclination, though he knows all material objects to 
be false, 

But if it be asserted that when a person has found a substance 
to be defective ond faulty, he has no inclination for it, and to say 
that as a wise person regards all material objects in the light of un- 
reality, hence he hag no desire for them; consequently inclination 
too, must be equally wanting is untenable, Because as stitch a per- 
son having ascertained the consequence -of unwholasome' food, yet 
from the force of fructescent works, he has inclinatian for it, and 
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commits an indiscretion, so in the case of the wise, nolwithslanding 
his knowledge as to the falsity and defective nature of material 
objects, he has yel an inclination left in him, ftom the foiee of, the 
same fructescent works, Vidyarana Swamix has in his iveatisa 
[‘Tiiptivipa’] fully expounded the tonet as loathe want of a fixed rule 
for the wise to follow in practice, in this manner; consequently ag 
Tatwadvishti was devoid of it, he was surprised to hear that ib wag 
fit that ho should practise meditation, and—that made him langh. 


Wanders Tatwadrishti the good and wise, for a certain time, 
To exhaust his fiuclescent works ; then merges he into [tho 


Absolute], 


Subsequent to the exhaustion of fructescont works, by enjoying 
their results m the prosent life, the vital airs of the wise do not go 
out elsewhere , hence, it ig said iu the verse, that Zutwadrishti's 

‘breath merged [and not escaped]. Then again, the wise has no need 
of waiting for a particular time to put with his body; it may happen 
either whon the Sun ts in the Nowth or South of the equator ; evory- 
where emancipation is sure to comg on, In the same way, his nabi- 
vity or a foreign countiy, Benares, or a dirly town, can affect him 
not; when and where he parts with Is body, thon and thore, ho is 
emancipated. Noi is there any necessity for maintaining a parti» 
cular posture, he may either be sealod on the earth, or on tho crema~ 
ting ground, or he may maintain the position of Sidhasana,—all ava 
equally indifferent, so far as his interests are concernad; he may die 
with all, his attention engrossed in the thought of Brahma or he 
may give loud vent to expressions of pain caused by diseaso, in the 
full agony of death, All these can affect his emancipation in no 
manner. When and wherever, he may die, that emancipation pro- 
ceeds as a mater of course, and has no dependonce on the accidents 
of time and locality, postme and thought oetc.—because his eman- 
cipation datos from the period of his rising of knowledge, and the 
destruction of Ignorance, 








* Tho.Author of the Punchadashi of which Triptidvipa is one of the 
fifleon tealises, 


5 


364 VICHAR SAGAR, 


And as the wise waits not for an auspicious moment, or place, or 
posture to part with his body, so he waits nob for them for the pur- 
pose,of hearing the precepts of the Vedas, or the instruction of his 
spiritual preceptor. Bub they are necessary for one engaged in 
devotional exercise. Tlfugh Vishnwa and others have been reckoned 
amongst the wise, and they did not part with their breath till the 
sun’s path was in the north of the equator, yet they were qualified 
persons, so that a man engaged in devotion is required to wait for 
an auspicious moment for parting with his breath, Vashishta was 
also a qualified person and that is why both of them were subjected 
to several re-births consecutively. Because, the fructescent works 
of qualified individuals are exhausted during the period of time 
covered by a Kalpa;* and without a termination of that Kalpa his 
emancipation (Bideha muti] after death never procecds, but he 
ig successively to inherit a successive series of bodies during all 
that period ; yet even then, he never regards his Self to be subject” 
either to birth or death, hence he can be called one ‘delivered in 
life? And the practices of such a qualified person are kept up only 
to afford instruction to others, bus in regard to the practice of other 
wise persons, this rule does not prevail, hence in reference to the 
dissolution of body, the usual rules as to time and place ete., do not 
apply to Tatwadrishti, 


The second pupil Adiishta on the auspicious banks of the 
* sacred Ganges, 
A region too holy,—did he, contemplate on Brahma 
He parted with his body after the manner of the Sacred 
Writings said before, 
Merged into Brakma and found much to animate. 


As for the wise, time and place are not neoded, gd on tho con- 
trary, a worshipper waits fora good place and auspicious moment 
when the sun shall be in the north of the equator to part with his 





* Kalpa is a period of 43,2000,000 years equal to one day of Brakma,— 
one of the third, or Zrimurtt the creator of the universe, whioh is callod 
Brakma's egg ox Brakménda, 
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body, If he dies in the east of the place, where he used to contem- 
plate, he is sure to remember the object of contemplation, and thus 
enjoy the frgit of his devotion, And like the recollection of tho 
object of his devotion, when that is Brahma, he attains to that 
Brahma, in the way algady described, when oxplainiug Deva 
marga,¥ and it is necessary there should be a remembrance of thab 
road, It constitutes a part of devotional exercise. 

For the production of knowledge by means of ‘theming,’ there is 
no need of choosing time, place, posture ; but for a person given to’ 
contemplation, a good spot, constant practice, and maintaining of 
the Sidhasana are required; hence Adrishta fixed himself on tho 
banks of the Ganges, and parted be with his body, according to the ° 
rules laid dowm in the Shastras, for the purpose. 


Tarkadrishti, the third pupil, receiving the verbal instructions 
of the Guu, 

On the eighteen Prasthana, bathed woll in them ; 

Avoided the words opposed to them, and camo to 

Know, Knowledge is the source of emancipation, Parted he 
with ignorance, 


The third pupil, Tarkadrishti, hoaring the instruction from his 
preceptor wanted to confirm it, by ascertaining tho drift of other 
sacred writings, and to do away with the contradiction which appa. 
rently they contained, so he studies them and finds ‘emancipation’ 
to be the chief necessity laid down everywhere, Lhat emancipation 
can only be had through knowledge which is a means to it, Now this 

* knowledge must be of the non-dual kind. Duality is not knowledge. 
All the Shastras either directly, ox indirectly, produce a knowledge’ 
of Brahma, Iu Sanscrit, there are eighteen Prasthans (Shastras), 
Some treat $f actions, others treat of the means which procure the 
supreme blissfuness of Brahma. Some oxpound the worship of other 
Devas besides Brahma; thon again the Nynya produces knowledge, 
but that knqwledge is of the form of duality, which it holds to 





¢ Theosophists oall it Dovachana ; in Sansorit works, it is called Dova- 
yana, Vide Sgotion V, 
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bo true, Thus then, all the Sacred Seriptures do not expound the 
view of non-dualily, But their authors had been omniscient aud 
kind; the original Sutras have been drawn up according to the 
Vedas, but their commentaries have been the source of error, inas- 
much as these explanatory notes have “widely diverged from the 
original Sutras of theirseveral authors ; it was never intended that 
the Sutras would have a meaning quite opposed to what the Vedas 
say. On the contrary, all the Sacred Writings have been drawn up 
‘according to the Vedic dvctrine, For his good sensc, Tarkadvishti 


ascertained it, 
The eighteen Prasthans for knowledge are :—the Four Vedas, Four 


Si Upavedas, Six Vedangas, Puranas, Nyaya, Mimansa, etc, Dharma 
Shastra, ‘These are the eightcen different works gn Sanscrit, and 
as cach has a separate subject to treat, from a different standpoint 
called ‘Prasthana’ [moaning parting from one place], so we have 
eighteen different doctrines, 

The four Vedes are the Rhig, Yayura, Sam and Atharva. In 
some places, they treat of Brahma as what is to be known; in every 
object there is Brahma, In otheyg, they deal on contemplation, and 
what is to be contemplated; aud elsewhere they treat of actions ov 
works, Now where the Vedas expound ‘works’ the chief necossity is 
said to be knowledge, for works purify the internal organ and pave the 
way to it; there is no mention about inclination, and it was nevor 
intended there should be any ; on tho othor hand, for restraining a 
natural inclination for forbidden works, there is much stress, so thab 
when the Vedas say about works which causo the destruction of 
another (Abhichara) the purport is to destroy an inclination for them, * 
‘If there be an inclination for destroying an enemy from malico or 
spite, it is not done in the ordinary mannor by beheading or burn- 
ing him, hence in the Abhichara, the sacrificial offerings for tho 
purpose are laid down. The means or works for destroying an 
enemy are termed Abhichara, as the ‘Swain Yagna’ ov sacrifice, In 
the exposition of the ‘Swain’ sacrifico, the utterance of the Vedas, do 
not signify that a person having a spito againsb his enemy, should 
have jnclination for causing his removal, and undertake its, perfor- 
mance; what it means is, that a person actuated with such a desire 
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of destroying his enemy should undertake no othor works besides 
it: thus then the Vedic texts on the ‘Swain Yajna’ have only that one 
significationgto make a man desist from causing an injury tq his 
enemy, by removing his spjte, and nob stimulate his inclination in 
the opposite way. For, jnélivation is prod&cod from spite, and the 
text does not intend that spite to go elsewhere, and destroy an 
enemy. In this way, the end of Vedic texts is to cause a destruction 
of inclination; moreover in reference to works, it is intended, they 
should be undortaken to purify the internal organ, and thus pave the | 
sway to knowledge. Similarly there ave four additional (Upa) Vedus 
Ayur, Dhanur, Gandhurba, and Atharva, The authors of tho 
Aywr are Brahmé, Prajapati, Asvinikoomar, Dhanantari, ete. Ib 
comprises the several works on the science of medicino viz,, Oharak, 
Bavat ete., as well as the Kam Shastra of Vatsayan, We say, the 
Kam is included in the ‘Ayur Veda’ because we find the several 
“ experiments of Dumb-founding ete,, which it treats of, are also spoken 
of in the medical works by Charak etc, But the purport of ‘Ayur 
Veds’ is to produce an indifforence to worldly onjoyments, Because, 
it seeks the cessation of disease, and as it arises again after boing 
removed once, men will regard tho usual remedies as worthless, 
and that is the purpose of the ‘Ayur Veda.” Then again, medicines 
and gifts are a means of purifying the mind, which again is a souree 
of knowledge. 
The same may be said of the ‘Dhunur Veda’ of Viswamitra. 
He divides all armour and arms into fot classes— 


(1), *(Aukto} Released, 
(2). (Amaktw) Unreleased, 
(8). »(Mukla-maukta) Both, 
(4). (Juntra muktayReleased by machinery. 
(1), ‘Multa’ comprises those arms which aro thrust by tho 


hand, as wheel eto, [it is called ‘released’ betause an arm of this 
class must go out of the hand, before it can strike an enemy ete.) 


(2). + ‘Amutcta’ includes a sword, and other woapons which strike 
by being zolatgod in the hand, 


868 VIGHAR SAGAR, 

(3). ‘Mukla-mukta’ A javelin and spear, come under thig 
class, they may be used by thiusting or casting, so that they may 
either be held in the hand or thrown away. és 

(4). Jantra Mukta.’ A ball ete, projected from a cannon or 
othor fire-arms aro incflided in this classe 

Of them, the arms included in the first class are called missile 
weapons, (Astra); those of the second denomination are termed 
(Shastra) or cutting weapons, All these have their respective 
deities in Brahma, Vishnu, Pashupati, Agui, Varun ete, who are 
likewise called Mantras. The son of a Kshetrya is qualified for 
them, and a Brahman aud another person may be called qualified, 
if they would follow the usual method of instruction, 

But there are four sorts of qualified persons, 


(1). Infantry, or a soldier of the line. 

(2). Chatioteer, or soldier fighting fiom a chariot. 
(8). Cavalry, those who fight on horseback, and 
(4). Elephant ridden soldiers, 


In battle there are oaths and benedictions which soldiers oxpress 
(vehemently), The Finst of the four portions of the ‘Dhanur Veda’ 
treats on this subject, and the signs of a piofossor ; that is to say, the 
method of instruction which a professor has to impart is fully weated 
in the Second Division, The Third, treats on the practical and 
successful use of arms, by the professor in association with his pupils, 
and how the Devas and Mantras are propitiated; and tho Fourth 
treats on the use of the successful Mantras, Now all those are 
" indicated in the ‘Dhanur Veda,’ Viswamitva first had them from 
Bishind, Prajapati, and tho other Devas and he is therofore a 
discoverer, and not their real author, It expound$ tho duty of a 
Kshetrya—to guard and piotect his subjects from robbers, and othor 
villainous outlaws, Here even, the chief purport of tho ‘Dhanur 
Veda,’ is to purify the mind, and vender it fit for knowledge, 

Bharat first brought ‘Gandhurba, Veda’ to light. The description 
on the use of tune, pause ete, with musical accompaniments in dan- 
cing and singing which it contains, has its chief purport in producing 
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an undisturbed or earnest altention, wheroby to proce knowledge 
for being emancipatéd, 

The ‘Atha Veda’ has also a similar signification, It is divided 
into several classes; and.treats of a variety of subjects as, horse, 
arts of manufacturing industry, and cooking, and all othor means 
of acquiring wealth; but the acquisition of wealth has much to 
depend on the good fortune or luck of an individual. Ife may be 
well versed in everything, and yet very poor, hence the ‘Artha Veda’ 
seols to produce an indifference to all worldly acquisition, 

The six limbs of the four ‘Vedas’ (Vedangas) have likewise o 
similar siguification, They are 

(1). Siksha, 

(2), Ralpa. 

(3). Vyakaran (Grammar). 
(4), Nivukta, 

(5), STyotisha (Astronon; ). 
(6). Pangal. , 

As they are helpful to the, edu, they are called its mombera 
(Vedanga), Panini is tho author of Siksha?’ Tb teaches tho proper 
use of alphabets in Vedic words, thoir signification, derivation, and 
application, It likewise helps to understand the several Commen: 
taries of tho Vedas which aro called so many branch worls, 

From the ‘ Kalpa Sutras, the ‘works’ expounded in Vedas aro 
known and understood, A Brahman who undertakes to mako 
another person perform the vite of ‘sacrifice’ and similar other works 
is called Rutvak. And the Kalpa Sutras indicate tho various actions 
which are fit to be performed, Its authors aie Katyaua, Asvalaya,’ 
and other sages, As Kalpais helpfulto Veda it is callod ono of ita 
members; fr similar reasons (Vyakaran), Grammar is also a mom. 
ber, Its author is Panini; from his Grammar, we are onabled to 
understand the proper signification of words used in the Vedus, and 
thus come to a right interprolation of Lho, Vedio utterances, Panini's 
Grammav received commentaries and annotations from the pon of 
Patanjali, [But all othor grammars aro not similar to Panini’s in 
intorproting Pedic words] and as they contain a proper constiuction 
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of words in general, they are helpful to the understanding of the 
Puranas ete. of which they can be called auxiliaries, Thus then, 
for a successful and right interpretation of the Vedie words, Panini’s 
Grammar is absolutely requisite, hence: it is included in the Ve 
danga. His work is dividod into eight chapters, 

The sago Yaska is the author of Nirukta. It has thirteen chap. 
ters. Ib explains the mantras and remarkable sontences of the 
Vedas and thus helps to their knowledge; for this reason, it is pro- 
perly regarded as one of its members, It includes the five sections 
of the other work, of the same author, which has for its subject the 

edetermination and interpretations of names. Likewise the Dic- 
tionary of Amar Singh (Amar-kosh) is included in it, 

Pingal is the author of eight chapters of his work on Prosody, 
Ji helps to a knowledge of the Gattt and othor Vedic metrea 
(ohhanda), Hence Pingal’s Sutras are a part of the Vedas, 

Astronomy is likewise a part of Vedas. Its authors are Aditya, 
Garga, ond others ; for, in the commoncemont of a ritualistic wok, 
the proper time of performance must be ascortained and as 
astronomy alone can give that true knowledge of time, it is in- 
cluded in the Vedanga, 

Now these Six Vedangas have the same purport ay the Vedas, 
That is to say, they aro guided by the same incentive ‘necessity’; 
though it may be said, that all of them do not help the interprete- 
tion of the Vedas, yet, the fact is, in spite of a differenca in 
their subject-matter, they establish the Vedie doctrine in the way 
of discourse [in o fragmentary way] and not directly. 

There are eighteen Puranas; all written by Vyas viz. :~ 


1, Brahma 7. Markandya 18, Skanda 

2, Padma 8 Agneya 14, . Vaman 

8, Vaisnava 9. Bhavishya 15. Koormya 
4, Saiva 10. Brahmavaivarta 16. Matsya 

5. ‘Bhagvab 11, Linga 17. Garura 

6. Navradiya 12, Baraha 18.” Brahmanda, 


Besides them, there are several additional Puranas known by the 
namo,of Upapwan as Kalipwran etc. . Some call the additional 
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Pwranus Tighten’ but thatis not tho rule, For thoy are many in 
number, Thore are two Bhagvats, of which one is Vaishnav Bhagvat, 
and the othgr Bhagvati Bhagvat, Both have an oqual number of 
verses viz,, eighteen thousand, aud twelve sections (shandha), Bub 
one of them is a Puran and the other Upafurana, Both of them 
are written by Vyas, hence confirmatory of onc another, As Vyas is 
the author of the Puranas, the Upapwranas have boen written by 
othor Vyases. Some of them are the productions of the all-know- 
ing Parasar Muni and others; hence they also aro proofs, With 
the Puranas thoy signify the same moaning as the Upanishads 
as will be shown in the sequel, ‘ 

Gautama is the author of the Vyaya Sutras, It has five chaptors, 
and deals witt arguments based on analogy and reason, Argn- 
ments sharpen the intellect; their ‘considoration’ is casily nccom- 
plished; henco Nyaya Sutras by the arguments used in them, 
produce the capacity of consideration and lead to knowledgo [of the 
conclusions] of the Vedas. 

Kanad is the author of the Vuishesika Sutras. They ave divided 
into ten chapters, and aro subordinate to tho Nyaya Philosophy. 

Mimanse is of two difforent sorts, Ono is ‘Dharma Mimanan’ 
and the other ‘Brahma Mimansa,’ The formor is also called ‘Parva 
Mimansa, and the latter Utara Mimansa, It has twelve chapters 
and Jaimini is their author, Praotico of works is the subject which 
he cxpounds in them, Tence an inclination for lawful actions is 
the resulé produced by ‘Dharma Mimansa,’ Actions purify the 
intornal organ, and load to knowledge, which in its tun produces 
a desive of release, Honce emancipation is the result of ‘Dharma 
Mimansa’ Then again, there is @ difference in tho signification ' 
of its several chapters, andas the subject is very difficult, I have 
abstained from introducing it here, 

Jaimini is the author of the treatise Sankarshan Kanda, Ib 
deals.on devotional exercise and worship, and is subordinate to 
the ‘Dharma Mimanga,’ 

‘Brahma Mimansa’ contains four sections, its authorship belongs 
to Vyas’; each section is divided into four parls, Tho subjcotof the 
Grst section isd:he exposition of Brahma according 40 the Upanishads 
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and nothing elso; but as men may misunderstand tho meaning 
inculeated to imply contradictions, it is 1xemoyed in the second 
section. The third treats exclusively on the means pf knowledge 
and worship, which have been fully weighed with arguments for and 
against. The fourth trOats on the effects,of knowledge and worship. 
It is called tho ‘Shatiraka Shastra, and is superior to all sacred 
writings, Tor a person desirous of release, it is tho excellent, It 
has been annotated and commented upon by several authors, but 
“ Sankava’s edition is the best of them all, and one that an eman. 
cipated person should think as fit to be heard; there, knowledge 
has been plainly established as the means for omancipation, =~ 

The Smriti has been written after the standard of tho Vedas 
by various omniscient sages [of whom the following are worthy of 
mention) Menu, Yagnyavalka, Vishnu, Yam, Angira, Vashista, Daksha, 
Samant, Sham, Tatap, Parasur, Gautam, Sankhya, Havit, Apastay, 
Shukra, Brihspati, Vyas, Katyana, Devala, Narad ete, The Smriti : 
is likewise called the ‘Dharma Shastra.’ 

It contains an account of the division of caste and society, and 
the several stations occupied byeindividuals, whose bodily, oral and 
mental Dharma forms its subject. It produces knowledgo by pwi- 
fying the internal organ, thus leading to emancipation which is the 
purport or necessity of Smrvti. 

Vyasa is the author of Mukabharat, and Valmika wrote the 
Ramayana These two works are also included in tho ‘Dharma 
Shastras. Then again, the Mantra Shastra which contains the 
sacred texts for the worship of the Deyas is also included in the 
Dharma Shastras. Now worship is necessary for cloaving the mind 
of all blemishes and faults’ Similarly Sankhya, Yoga, Vaisnav- 
Tantra, and Siva-Tantra etc, ave also included in the Dharma 
Shastras, ivasmuch as they ascertain the Munas Dhara 

Kapila is the author of the ‘Sankhya philosophy’ it is divided 
into six sections of which the first treats on the subject, and the 
second gives att account of Mahatatwa, Egoism otc, which are pro- 
ducts of Prakriti, or matter, likewise called Pradhana. The third 
treats of indifforence [to worldly enjoyments], tho fourth gives an 
account of persons indifferent to worldly onjoymonts, éhe fifth weighs 
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the arguments against the author, and sels them at nought, {in 
short, ho refutes them in his usual clear stylo based on reason and 
analogy.] ho sixth isan epitome or brief summary of tho, five 
preceeding sections and what they mean. Discrimination of Mattor 
and Spirit (force) is the purport of Saukhya,*and their knowledge is 
called unassociated {in short, same as that of Brahma, of tho 
Vedantu}, And that knowledge, as it helps to clear by Indication 
the signification of the Vedic word ‘Chou,’ is a sourco of emancipa- 
tion. 

Patanjali is the author of Yoga Philosophy, it is divided into 
four parts. Now Patanjali is regarded as the last of tho Avatars , 
(incarnation of the Deity); [the history of his birth is givon in the 
following word]. A Rishi (Saint) was engaged in his devotional 
exercise and repeating the Sandhya, when Patanjali issuing out of 
his finger fell into the earth, for which ho is callod by that name. 
He is also the author of a work on medicine and the Commentator 
of Panini’s (Science of] Grammar. He has removed faully pronoun- 
ciation of words which before his timo was very prevalent. In the 
same manner, ho has removed by Isis authorship of the Yoga Sutras, 
the mental defect causod by distraction of tho mind,—the first part 
of hig ‘Yoga’ has for its subject ‘meditation’ by withholiling tho 
function of the mind, or vesting ib thero, and its moans and the ways 
of practice, Ib likowise treats on ‘indifference, ‘Tho second part 
speaks about the eight means of meditation to be undertaken by a 
person whose mind is distracted viz, :—forbearance, ‘cannons to bo 
observed,’ ‘posture, ‘regulation of breath,’ ‘non-acceptance of gift, 
‘vestvaint of the senses’ and ‘contemplation.’ The emblishments 
of Yoga are described in the third part; the fourth has for its sub- . 
ject ‘omancipation’—a result of Yoga. Thus thon tho Yoga Shastra 
is a means of acquiring knowledge by concentrating attention; and 
therefore a source of emancipation. Morcover the refulations on 

* Wilson in his Diotionary gives quite a different account, “Having 
fallen from heaven, it is said in the shapo of a small snake into tho hands 
of the saint Panini os ho was performing this act of reverence,” Pide 
Wilson's Dictignary page 515 third edition, 
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the Sankhya Yoga, mentioned in the Shariraha Sutras, bear exclu- 
sive referenco to the exposition of the commentaries, whore they 
seb up doctrines antagonistic to the Upanishads, andshave no con- 
com with the Sutras themselves, We-have similar commentaries, 
refuting the doctrined of the Nyayikas avd Vuishesikas, Navad 
is the author of the Tantra known by the name of ‘PanchrAbra’ or 
‘Five Nights’ There, he speaks of resting the internal organ on 
Vasudeva, which also leads to emancipation by procuring knowledge. 
‘All works which sot up Vishut worship are included in the Panch- 
ratra, which again forms a part of the Dharma Shastra, 

In the same way, worship of Siva (Pashupati) is sot forth in the 
Tantra which goes by his name, after its author Pashupati, Ib 
likewise produces an unswerving fixcdness of the‘mind, and leads 
to knowledge, which iu its turn, produces the frait—emancipation. 
All works dealing on the worship of Siva, are included in this 
Tantya, i 

Similarly those works which deal on the worship of Ganesh, Sun 
etc, produce a fixed condition of the mind, requisite for the aequire- 
ment of knowledge; and knowledge results in cmancipation. Alt 
of them form a portion of the ‘Dharma Shastra’ in which thoy aro 
included, 

In regard to the works which expound the worship of Devi, 
there are tivo sects called respectively the Southern and Northern 
sects, The latter are said to be the followers of tho left road (Bam 
marga) end the religious books which contain their especial doc- 
trines are all opposed to tho teachings of the Dharma Shastra, for 
which they form no part of it, On the other hand, the religious 


* works of the Southern Sect are all included in it, and they are call- 


ed the followers of the right road. ‘hus then, the books of the 
norlherners are unconfirmatory. Though the Bam Tantra owes its 
authorship to Siva, yeb as is is opposed to all the Shastras and 


Vedas, it is therefore no proof [confirmatory of them], As the atheis- 


tical writings of Buddha—incarnation of Vishnu—yo the opposite 
way andare no proofs (of the Dharma Shasta ov Vedas] so is 
Siva's Bam. Yantra extremely opposed to them ; for there, drinking 
of spirits is maintained along with other dirty substances which are 
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called good, only to deceive men, For instance, wine is called 
place of pilgrimage, meat is termed ‘puro’ and the drinking cup is 
designated ‘labus ; onions and garlic are known by the [euphonious] 
names of Vyas and Sookhdev respectively. A wine merchant is 
“initiated,” a prostitute, an attending maid ; afld a female of the lea- 
ther-carrying and Chandal caste is respectivoly called by the names 
of Prayag, Sair, and Benaves, Savi, and when they are seated in a 
Bacchanalian circle, they are then called Brahman, and the most 
shameless prostitute receives the appellation of Yogini, while the 
worthless whore-monger is a Yogi. Many of the interdicted actions 
form a daily part of practice, and in time of worship the woman of 
many crimes is called superior Sakti (goddess of force Durga), A 
low caste Pavia (Chandal) woman, of the worst character, in her 
menses, is worshipped as a Devi, and the remnant of her eup of spi- 
Tits is quaffed with cagerness, If perchance, the drinking be carried 
into excess, so that there be vomiting,it is not allowed to touch 
tho ground, but held in a platter, and is néxt eaten by the officiating . 
priest or preceptor in company with the others, with great care; and 
the ejecta is called Vairavi. The tongue is applied to the female 
organ while recanting the mantras [for that especial] worship, 


The five elements of that worship are :— 


1: Spirits, 

2. Meat 

3. Fish 

4. Mundra (a form of intertwining the fingers in religious 
* worship). 


5. Mantra, 


These ave the five substances which coustitute the ‘MW’ (makar) 
form of worshtp,* for the desire of release, They designate the 
first two ‘Ms’ by the applicatién of words little known, All their 
ploctices commencing with them (spirit and moat) are subversive 
of good, present and future. But for the alluroments of present 





*Jivery one of the five words Wogins in the Sansorit and vernacular 
with the letter ‘Ql’ hence it is called Makar pancha ox the five ‘M's,’ 


376 VICWAIR SAGAR, " 


enjoyment (many Yogis belonging to the sect of those who have 
their ears drilled) Avadhont Gossains, Sanyasis, Brahmans and 
others follow the left road; and as they know that worship has 
been reviled in the Vedas, they keep il a secrot, Suffice it to say, 
even when a Melacha (unclean) hears the mode of their wor. 
ship with its usual practices, it makes his haiis sland, So very 
hateful it is, that everywhere, when a person ig found to partake of 
unclean food, he is reckoned as a follower of the left road, and as 
it is unfit to be written I have refrained from making a particular 
mention of their rests aud practices, The Bam Tantra is always 
waithy of abandoning, so is atheism to be avoided, 
2 


Atheists are divided into six sects or classes 


(1). Madhyamika 

(2). Yogachar. 

(8), Sontrantika. 

(4). Vaibhasika, 

(5), Charvaka. . 

(6). Digambar, 
They do not regard the Veda os authority, and admit nob its 
proofs, but have each their especial doctrines, A Madhyamik is an 
asserter of ‘Nothing’ or non-being’ [23 tho primary substance from 
which has been produced the phenomenal world]. According to 
the doctrine of a Yogachari, all substances are ,non-different from 
knowledge (Vijnana) which is considered to bo the primary clement 
(Tatwa), and that knowledge is transient in duration, 

According to the doctrine of a Soutrantika, knowledge can only 
be in connection with oa substance that has shapo, in short all ox- 
ternal objects; so that cognition follows from inference derived 
by knowledge, Hence tho phenomenal world is a subject of infer- 
ential and not visible proof, neither is it fixed, but on the other hand 


transient. 

-- A Vaibhasika says though it is transiont, yet an cxternal 
object is 4 subject of visible proof, Thisis their difference, These 
four doctrines ave known by the name of Sugut. 
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A Charvak says oxternal objects are not transiont, but they have 
each a different spirit (A¢ma) in them. : 
A Digambar says the physical body is not his Self, but he is 
something distinct from it; andso long as tho body is subjoct to 
change, Self is likewise modified by that chfnge. In this manner, 
we find each of them has a different doctrine. Now this differ- 
ence is noticeable in several othor points also, and as they are 
all opposed to the teachings of the Vedas, they are called atheists 
or believers of ‘nothing,’ It is quite unnecessary to enter into a 
refutation of thoir arguments and doctrines. And though the fol- 
lowers of the ‘left yoad’ and athoists have their works written in 
Sonserit, yot they are dis-roputable; consequently the ‘eighteen 
Prasthans’ are thé only ones which follow the Vedas, 


All works on literature ave included in the Kam Shastra, Poetry 
is subordinate either to ‘Kam or Dharma Shastra’ hence the cighteen 
Prasthanas for acquiring knowledge or learning are only so many 
means for the acquisition of Brahma jnana whereby to be eman-~ 
cipated ; that some of them directly, and othors indirectly by their 
interdependence upon one another, produce knowledge, Tarkadrishti 
came full wall to know, Except the ‘Uttarmimansa’ all other 
Shastras can be profitably uscd by a scoker of truth, Notwith- 
standing this assertion of tho Commentator of tho ‘Shariraka Sutras? 
all of them’ cannot be cqually regarded as means suilable for 
emancipation, and Tarkadvishti with a view of making himself ac- 
quainted with their esscnce, 


Repairs to a man celebrated for his learning ; 
Acquaints him with his personal views and ascertains all, 


For fixing ‘his intellect and making it stendy and firm he rested 
ib on the signification of what instructions ho had heard from the 
mouth of his preceptor, and ascertuins the dvift oljall the Shastras. 
Uncertain whether they bore the same meaning which he knew, 
or something different, and actuated with a doubt on this poind 
Tarkadvishti ‘the qualified’ repairs to another learned person to re- 
move his doubis and know the real truth about them, 
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Gearing what Tukadrishti had to say, tho learned 
Replies :——What you have spoken to me, know them to be 


. true, * 

They will remove your doubts, and make Brahma visibly 
precepted, ° 

As the wold is in a state of non-being, so ave bondage and 
emancipation, 

The remnant of fructescent works produce [in Tarkadrishti} 
inclination 

And continue thé relationship of a father and mother for the 
time being, 


The ordinary practices of the wise resemble those of tho igno- 
rent, simply for the fiuctescent works; hence it is quile possibld 
for an inclination to exist; but in some of the Shastras an opposite 
doctrine is inculcated, and it is said, the wiso hag no inclination, 
Now that does not mean the internal organ of a wise person 
never undergoes any modification by desire, Because tho internal 
organ is the seat of desire and the rest, which are its attributes; 
and though it is said to be derived from tho good quality of the 
elements ether and the rest, yet thereis an admixture of the tio 
other qualities, active and duk, henceit is not a product of the purely 
good quahty; for if it were so, unsteadiness would nob form one of its 
characteristic trait; moreover anger, passion, lust ete ,~a productive 
result. of the active quality, as also dullness, stupidity ete ~—prodacls 
of darkness, will be absent. Thus then, the internal “organ ig 
nob a product of the purely good quality, bub there is an admixture 
of the active and dark with an abundance of ‘goodness’ in its causo 
elements, and for this presence of all the three qualities (force or 
guwnas) but notably the ‘active, a person cannot beSntirely devoid 
of desire so long as the organ whose property it is, continues to exist; 
consequently if cannot be said that a wise person has no desire: 
but what is moant by such an expression ‘of absengo of desire’ is, 
that an ignorant and wise person are equally actuated with desire, 
but the former attibutes desire to Self whose proporty or -attribule 
he’ considers “it to be, while the latter nover kuowg it in that way, 
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when any desire possesses him, Ie regards passions, determina- 
tion, doubl, faith, fear and desire cte, as modifications of Lhe inter- 
nal organ, anq its attributes consequently. 3 
Thus then, as desires proceed in the manner above indicated, 
and have no concern with Self, and perceited so by tho wise, ib is 
said that he is not without desire. In the same way, whatever 
actions he practises either by the mind, or word are nol known to 
proceed from Sulf, but from their respective sources. He knows 
Solf to be unassociated, hence though an agent, yet ho is not a - 
doer or actor, To this end, the Sruté testimony is “Subsequent to 
the arising of knowledge, good and bad actions can prodice neither 
virtue nor vice to the present body [ofa theosophist]. The strength 
of fructescent works can possibly bring forth an inclination for, and 
practice of all sorts of actions, even in the wise, as happens 
to an ordinary ignorant porgon, A King by the namo of Suva- 
Santali was abandoned by his threo sons, of whom mention hag 
been made up to the present momont; the father shall occupy us 


now. 


® 
Seeing his sons dopart;‘the father felt pain in his hoart, 
For ho had no sharp Indifference to enjoyment, in him, 


As the Rajah fell pain at the departure of his sons from a want 
of active indifference, he is said to be badly indifferont. Thero can 
bo no pleasure fell in such a state of mind from enjoyment of 
material. happiness, and as he had ere long expressed a desite to 
abandon family, home and sovereignty, but his sons wont away, he 
could not make up his mind to go, leaving an empty throne be- 
hind, that also produced pain; if his indifferonce to worldly enjoy- 
ment were insense, he would not have dosisted from gothg, no matler 
whether hig sovoroignty had a master or not, but his ‘indifference’ 
was of an ordinary nature and he could not go, Moreover as an incli- 
nation for gratification of pleasuro was also wanting, that was anothor 
cause of his distress, 

The-offects of an indifforont disregard for worldly gratification 
avo now being declared in connection wilh the object of worship, 


\ 
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That father Suvasantati was very fortunate. 
Fiom the first, his regard for onjoymeont was indifforont, 
Questions arise in his mind, 
Concerning Him, who is contemplated by Deves, 
Sends he for tho learned to know,, 
Seated, in an ascetic posture, and asks : 
Who that Deva is, that neither sleeps nor wakes ? 
That seeks to procure the good of his creaturcs ? 
For whom there should be reverence in heart. 
Hearing such questions, 
From the sovereigu, Lord of Earth, 
One of them, very clever, replies :—~ 
Listen to me, King, I speak unto you of Devas 
Siva and Brahmé. Who continue to serve 
Him, with the emblem of conch and whoel—a benefactor 
And the lotus and rod,—vendering assistance Lo others ; 
[The form of] Vishnu—nlways kind, 
Be always looks upon his worshippers with mercy, 
Sakti, Ganes, Siva, Sun all obey his commands, 
Bharat, Padma-Puran and Tai manimously proclaims him, 
From Vishot are derived all, therefore 
His feet ave sought by them, 
Inearnated ho, in various forms, 
To assist the other Devas. 
Thus then you must worship Him, 
There is not another like him. 
A Vaisnava calls Siva, good 
Yet him, he worships not, 
For his form is unpropitious like a corpse ; 
Him I contemplate not, then, 
Because he is equally unauspicious, 
Ho keeps a Dumvroo, an elophant’s hide, and a begging bowl 
In his hands, His son Ganes is no better; 
At once both a man and animal in form. 
The Goddess,—running with hairs floating, to hurt, - 
Attended by her maids, equally horrible to logk at” 
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Ts unclean, impure and unholy, with exquisite 

Ounning ; of that she has a mine in her, t 
In acts sho is never independent; her I wish not to have. 
Who wants to worship such a goddess is welcome to do it. 
The Sun wanders all day and night®along, 

Waits he not for a moment in one place ; 

‘Who worships him, runs ever and anon, to and fro, 

Like him, whom he woiships, 

But he who serves Hari (Vishnu) 

Abandons all others, and worships him alono, 

In the prescribed order, as laid down 

By Navad in his Pancha Ratra, 


If tho four ‘thor forms of worship, excluding that of Vishnu are 
interdicted, then virtually that interdiction applies to Smarta 
+ Upasanc. Because ‘Smartea Upasana’ consists in worshipping all the 
five with an equal eye, and not to attach any superiority to one of 
them, Consequently if the worship of Gaues, Sun, Siva and Devi 
were disallowed, it will amount, to a virtual interdiction of Vishnu 
worship, for they are all equat—aud interdiction of five must include 
the fifth viz, Vishnu, 


‘ When the gaint hears about the worship of Siva, 
In anger turns away, and exclaims; 
The Rajah has not attended to one word of mine, 
Yor which thore ave proofs, ten millions, 
* Call that another, an equal of Siva, 
Who gives away whatover is asked of him, 
He gave away all his power [glory] to ILari, 
Tuned into a beggar, covoring his body with ashes, 
A. bow] and skin are his companions hence, 
Thinks he equal all the good and bad, 
Take my advice, so long as you are a king, 
Practice indifference, for no happiness is oqual to it, 


To abtribute dis-reputability to the skin and bowl of Siva js 
improper, ayd is refuted easily, He is remarkable for his ubler 
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disregard of the good; happiness and pain, good and bad, are alike 
to him, and he discriminates them not. Tenee his bowl and skin 
are only emblems of that supreme indifference. - 


To do chaity figely, 
To die in Benares, 
Emancipate men and women, 
From the pain of uterine existence ; 
Like a Siva, when he accepts 
The offerings of good things from men and women, all, 
T have this secondless advice to give. 
Leave off worshipping Linga, that Brahma may enter, 
There is no high or low [in his sight] 
For emancipation, is alike in all, 
There is not another king 
More charitable than he, 
To his followers, and those that are not, 
He showers his favors equally. 
Of Vishnu, I have heard, 
., Nature is the source of difference, 
Good and bad, devout gnd undevout. 
All ave from nature, This is the universal rule. 
By sorving Hani, Har is worshipped, 
Worship Ramchundeyr or Rameswar ; 
Vyas in the Skandha Purana says, 
Hari to be woishipper and Tar worshipped. 
In the Bharat and Padmapuran, 
What is said (by the worshipper of Vishnu] 
About Hari’s being the Supreme deity and chiof 
Its purport is not correctly understood ° 


Vaisnavas [Vishnuviles] say:—According to the authority of 
the Mahabharat, Vishuu is worshipped by all Gods. But this assor- 
tion is untenable, for if @ proper construction bé-put on the 
“meaning of the texts of the Mahabharat, it will appear that Siva 
is tho Lod (Iswava), according to the version of Apya Dichhit, (a 
very learned Pandit}. 


a 
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Now this is established from the following anecdote contained 
in Bhardt, When Asvathama used his Narayana and Agnaya Astra 
(weapons of war belonging to Narayan and Agni) he found none of 
the Pandavas wore killed, though they caused heavy destruction 
elsewhere in the onomy’s line, He was vety much disappointed and 
sorely annoyed, He left the field, rebuking his professor and the 
Vedas for the inutility of his weapons, of which so much had been 
made by them, and went to the wood, There he found Vyasa, who 
reprimanded him for his indiscriminate abuse, and pointed out thai 
Arjuna and Krishna—Nara and Narayana—were unhurt, simply 
because, they had spent long years in worshipping Siva; he wag 
entirely bound in their love, and ever present in front of their 
war-chariot, MJonsequently whatever missiles of destruction are 
used against them, Mahadeva destroys them. Thus then, according 
to this version, Krishna’s powers have all been derived from the 
kindness of Mahadeva, whom he propitiated with his worship, 
Ilere the superiority of Mahadeva is established cleatly, and for this 
reason the author of Krishna Chavita expounds tho superiority 
of Siva over all the other Devas, inasmuch as he maintains the 
worship of Vishnu, who is asserted to be a follower of Mahadeva in 
tho above ancedote, 


And for his devotion to Siva, Vishnu was transformed tubo an 
object of worship himself, Siva is therefore the Supreme object of 
worship, This is the way in which Apya Dichhit oxpounds the 
superiority of Mahadeva. 


Siva is demonstrated by all the Shastras, wherein it is said, 
Vishnu is the Chief of his followers, 

He alone is called the great (Maha), 

Antl everywhere that summame ia added to his name. 


While other Devas aro known by their individual names, the 
terms ‘great’ is ever and overywhere used as his surname, ence 
he is called Mahadeva (or groat god) Maheswar and Mahes, 


+ Those distinct from Siva (emancipation) 
* Can, bring forth no good, 


« 
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He alone is goodness, 
And if @ man utters his name, 
_ s, When immersed in.water, 
* Wakes he up sure and certain, 


Siva is said to be the source of goodnéss, Ilo is a benefactor 
showoring his beneficience on all his creatures, so that, the other gods, 
(Devas) who are distinct from him must have necessarily a ‘distinction 
in the quality ; hence they are not good, therefore attend on them 
not, but worship Siva only, 


e When sight of poison terrified all, 
He quaffed it and brought their fears to end. 
That son of his, called Ganes, 
Destroys obstacles there and then. 
In an action, the quality of its cause is present, 
Them Siva destroys; the obstruction,—root and all, 
The pangs of birth and death are tho obstacles 
Which contemplation of Siva destroys, 
He alone is fit to be worshipped ulways ; 
With offering and discrimination, do you meditate, 
After the manner of Pashupati Tantra, 
Worship him, by contemplation. 
What Narada in his Punch Ratra says, is untrac, 
Adopt this pure method and follow it, 
Who serves Siva, in this manner, 
Obtains he his cnd,—~what he wants. 


The doctrino of Narad inculeated in the Panch Ratra has beon 
refuted by the Commentator, In the same way, Ramanuja, and others 
have in their commenteries of Kalpa Tarw and Parmad done away 
with the worship of Vishnu, 


Ganesh the son of Siva attached 

The properties of cause to its effect ; - 

Hearing it, his servant, . 
‘Was so enraged as to shake the throne of the other,saints * 
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Whon to the king he said, both of you are false, 

Hear my word that is true, 

They say, Ganes is the son of Siva, 

Thab makes him q dependent of his father, 


a 
Hear what I have to say, a story 


Written by Bhagavan Vyas :— 

Hari, Har, and the other Devas, 

All went to destroy Tripur. 

They made no worship of Ganes ; and 
Suffered defeat at his hands; 

Disappointed, then offer him worship, 

For thg destruction of Tripur, 

Got strength for it, from him, whom they sorshipped ; 
Ho alone is fit for worship, and not a second, 
As Ram, Dasarath’s son removes 

Obstacles, so does the son of Siva, 


Vyas wrote Ganes- Purana 

And did all to worship hin, with 

Hari, Har, Sun and Shakti. 

By producing Zoondi 

He who contomplates him for a moment 
Has his obstacles destroyed by Ganes, 
Who watches by day and night, 

And with love continually worships him, 
* Hag no more obstacles to fear, 

All ate dostroyed by Ganes, 


Hearing the source of Ganes is Shakti 
Thas says & worshipper of Bhagavati :— 
Hear my word of truth. Ob king! 

All that is said of the threo, is untroo 
Without Shakti! all Devas aro 

Asa body without breath, 

_ Sakti is the Strength 

: Without that, how is svork to follow ? 
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Who worships her holds much idan 
Becomes qualified in all worships. 

©. Of Hari, Har, Sun and Ganes she is the first ; 
You find her everywhere in various ways. 
What people cal Shakti 
Is no other than Bhagavati. 


Bhagayvati has two forms, the ordinary and particular, The 
** strength of producing action which resides in all substances is her 
ordinary form, and the particular form is that with eight-hands, 
“The first is unlimited and infinite. A thing that hasa small amount 
” of force is called strong, or very powerful. In Vishnu, Siva ete, 
there is large proportion of force, hence they are.called powerful 
and mighty. That is to say, for o large share of the ordinary force 
of Bhagavati in them, they are powerful, and if force were to be 
absent, then as a body without breath or vitnlity is reduced to a. 
perfectly helpless condition, so will the Dovas be, without the par- 
ticle of force from Bhagavati. Hence for a larger share of that 
‘force, the Devas are justly celebrated for their powers; bub vir- 
tually those powers are due to Shakti and nob to the Devas, 
‘Vishnu, Siva and the other Devas have performed worship of the 
ordinary form of Bhagavati; hence they have a large amount of 
force, This is meant by the worshippers of Bhagavati in the afore- 
‘said work (Bhagavat), As the formless form of Bhagavati’s force is 
infinitely divided so is her particular form infinite too, of whom Kali 
ia principal ; and of her other forms, Maheswari, Vaishnavi, Souyi, 
Ganesi are important, Vishnu worshipped Bhagavati in one form 
- for which she has been called Vaishnavi, Similarly her other names 
had been derived. 

Vishnu and Siva are the chief of her worshippers, inasmuch as 
the supreme object of worship is the acquisition of the form of the 
object worshipped, and both Vishnu and Siva had succeeded by 
worship to have that form, The two and half lines ah the last verse 
bear this meaning, 


Of the hundred thousands and ten millions. 
Written by worthy men in the Tantra, 
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Kaliis superior to Maheshwari and others. 
Hati, Har, and Brahma, all worship hey, 
Each, derives his own part through her mercy. 
When the woishipper got his form, 
From the gbject of his worship ; 
There came the worship of Siva, from that time, 
In the form of a female, as also that of Vishnu 
Casting aside their male forms. 
In the act of churning nectar 
Hari assumed the form of Mohini 
Siva had in half his body 
The form of the Devi. 


When nectar was procured by churning, dispute arose amongst 
Siva and the Asuras, which Vishnu could not settle, With an 
-eamnest head and sottled mind made he the worship of Bhagavati 
to help him in his difficulty, when Vishnu was transformed into her 
image, and from the magic influence of that form, the Asuras came 
to his help. Similarly, Siva in his meditation, contemplated Bhaga- 
vati, when one half of his body assumed her shape. Asif from dis- 
traction, there was an absence of meditation, hence his wholo body 
was not so transformed, 

Thus thon, we find all the Devas are worshippers of Bhagavati, 
and that worship is to be done ia two ways, called respectively the 
Southern and Northern Amnayat, 

The. former is first spoken of and the latter next, in the following 
yerse :— 

When Hari and Har‘are worshippers of Bhagavati 
Whom to worship then ? 

By'Mahamaya’s worship 

A person obtains immedigte success, 

There is not in the world, another worship like her's; 
For hoth enjoyment and emancipation, result at once, 


Enjoyment iy the present life, after that, 
There is no more return to the world, 
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Siva, sings of it in his Tantra 
Devotion to Bhagavati produces extreme happiness, 


", All the principal (old) writers speak of tho five ‘NM’ worship 


And follow this golden method 


The Devas Krisitna and Baladeva are Wise, 
Who drink from the first, 

And have no faith in the principal Purans, 
They only follow the method of the five ‘M. 
The rules of their worship, 

Siva, himself says ard good, 

Who keeps faith in his words, 

Obtains enjoyment and release in one birth, , 
Bhagavat was written by Vyas, 

Upapuran Kali and other works ; 


Speak they all of devotion to Bhagavati, 
And lay down rules of that worship, 

All contemplate Bhagavati 

From Hari, Har, Sun to adl the rest, 
They fast drink and thon worship 
Bhagavati with mind deeply intent, 

She only is the mother of Universe, 
Whose worshipper acquires supremo bliss, 
Sun is her devotce, When this was said, 
A sage inflamed with anger replied 
King ! listen to one word of mine, 

All these statements are untrue, 


Their words are sinful and lov 

And their hearing does no good, 

A man of merit if ho says so, 

Loses his merit at once and for ever, 

The dirty wine, they call‘to be a pilgrim’s resort ; 
And meat ig called by the name of pure, K 
And what contrary things,they speak of, 

All the 2antras have similar rules, 
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The Southern sect is another, 
Though that is better. 
Yet without the Sun, all other woiships are half done, +, 
And whom these doctrines do bind, : 


Avo illumined by the sun, who light ever where. | 
Without him, it is all darkness 

And those other discoverers, besides him, 

Ayo all parts of him overywhore ; 


Who, save him, is more beneficient ? 
Wanders ho for doing good to others. 


Actions all are dependent on time; 

That {ime is of three kinds, so says the professor :— 
Tn the present, future and the past, ~ 

The sun works all through, 

Thus then, all are derived from the Sun, 

‘And reduced to ashes, when he is enraged 


Recognize in that his two aspects :— 
” Formless and with Forma 
Formless yet manifested ; 
‘With naturo and form ho is all-pervading. 
Ho abides alone in everything. 
The world is only a modification to one without discrimi- 
nation ; 
. Whon the function arises “I am the Sun,” 
Then is destroyed all darkness in that discovory. 


The gun has tivo aspects ; one formless, and’ the other with form ; : 
and manifegtibility i is common to both conditions. In both of them, 
manifestibility without form pervades everywhere in all things, thab 
have name and form ; this is expressed by the Vedantic term ‘know- 
ledge,’ bub this is his ordinary form, and abides everywhere, 
which ignorance modifies or transforms into the universe ; and that 
formless maitifestiblifey with ‘#8 reflection or reflected shadow in 
the fiinclion of the internal _ “organ is dalled ‘knowledge. When 
the mental sfunction is so modified by this reflected shadow a8 to 


> 
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porecive {I am the Suu,” then by the destruction of ignorance, the 
world is reduced to a condition of non-existence, 


e 


‘. Now listen to that other aspect of the Sun with farm, 
Whose portions are in the moon and stars, 


And in other various bodies, . 

And gives them light to illuminate, 

This creates tio varieties in the Sun, 

What is to be known, and contemplated; their difference 
to know, . 


All the Vedas speale, “Of them 
Form, manifestibility and truth are his. 


The sun is differently regarded, and that difference is created by 
form and formlessness. Of these two, the formless is what is to bo 
known, and that with form is an object of contemplation, In the 
Vedanta,this has been spoken of as ‘with attributes’ ‘and without 
attributes’ or Personal and Impersonal Brahma. 


He who has no trace of igvorance in him, 

Regards the world and its contents are unreal, 

He never sleeps over it, who has awakened that perception. 
But contemplates, aud his luck is good, : 

And others there ave, who though awako, 

Regard the world real. They are themselves false (ignorant). 
Thus did the followers of tho five worships, speak 

On the merit of their own and demerit of other worships, 
The Pandits and othors who came, 

Spoke of their own doctrines good, 


As each of the five Pandits tried to establish the superiority of 
his individual worship by attributing demerits to his rivals, and con- 
tending against them, so there are others equally learned who hold 
views opposed to the Vedas. Now as the aforesaid five Pandits 
maintained doctrines opposed to each other, but a ‘Smartha Pandit’ 
Maintains the doctrine of equality of worship of the five Devas, 
Yishnu, Siva, Ganes, Surya, Shakti, he does nob make any difference ; 
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“consenently his doctrine is opposed to all five of them, Bvcause a 
Vaisnav holds there is not another Deva equal to Vishnu; and all 
are his flowers, That his several designations Ram, Krishna, 
Narayan oto, if consideyed equal to the names of other Devas, & 
man, who regards that equality commits # guilt, and never derives 
any true benefit, which the pronounciation of Ram, and Krishna 
alove brings forth. 

Similarly a Sivite regards his own deity to be superior to all 
others and there is not another equal to him, and the pronuncia- 
tion of Siva’s name produces results, which the name of Vishnu pro- 
nounced in the same way, can wever bring forth. Thus then, from 
the standpoint of ‘each sect, his own deity is secondless ; consequent. 
ly his dootrinesis opposed to the four others, Similarly, the rospec- 
tive doctrines of the six Shastras inoulcated by Kapila in his 
Sankhya, and Patanjali.in his Yoga, and by the Vaishesikas, Purva 
Mimansokes ond Uttar Mimansaka, are all opposed to one another, 
inasmuch ag in the Sankhya there is no admission of Iswara ; Yoga 
is nob required for emancipation which is a product of knowledge 
produced by or derived from a discrimination of Matter and Spirit 
(Prakyiti and Purush). In the Patwnjal Shastras there isan ads 
mission of Iswara, but non-admission of moditation (Samadhi) ; this 
is thoir differonce, Between Vyaya and the doctrine of the Vai- 
shesika there is a difference in the number of proofs (Praman). 
The first hold them to be four, and the last two in number, Be. 
sides it, there are seven other points of difference, byt they are not 
requisite to hn enquire? of knowledge, hence it is unnecessary for 
mo to mention them, In the Purva Mimansa, Iswara is denied, and 
emancipation in the shapo of eternal bliss is also admitted, but mate-" 
rial well-being as a product of action, is regarded as the principal ond 
of existerc®, In the Uttar Mimansa both the existence of Iswara, 
and omancipation are admitted; there is likewise no consideration 
aboub material prosperity boing the highest end of human life. 
Thus then, the views inctleated in the works of the Uttar Mimansa 
are consistent yvith and-included in the present treatise and all other 
Shastras opposed toit. In other works, difference of views has been 
established, but in the present all those differences have been refuted ; 
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thus then, we find the conclusions of all Shastras are divectly opposed 
to one another, 


When the Raja heard of opposing views, 
Doubts arose in his mind, . 

Who of these (nien) speaks the truth ? 

Their arguments and reasons ate equally god, 
In mind, was he pained with doubts; 

Who is the proper Deva fit for woiship? 
When myself am puzzled with doubts 

Whom then to speak about them, 

The learned in the Shastras, of the wold, 

All talk against each other, 

Thinking in this manner, had he spent long 
When Tarkadrishti came to see him, 


Saw they [father and son] both each other, 


: The son paid his respacts, 


To the father in the usual manner 
Who blessed him as he gave a seat with love, 


Seeing the father immersed in thought, 

Listen to my word said the son ; 

Why do you look so thoughtful and aibnay 2 
Subhasantati heard his son and 

Began to open his thoughts ; 

Explained the reason why he was thoughtful , 
Ho had not found ont whom to worship, : 
Torkadrishti heard what tho fathor had to say, 


Replied to make him happy, and explained 
The Cause of All, is to be worshipped, e 
Actions—regard them as worthless,aud ayoid, 
Put faith upon this conclusion of the Vedas 
He is alone to be worshipped; about 4 

Him there are no doctrines several, 

You understand not what the Pandits say 

And how they refute each other's doctrin: 
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Nilkant Pandit, the wisest of them F . 

Wrote his commentaies on Bharut, 

Wherein is mentioned the discussion ; 

That the conclusion of the ‘Sruti’ is unassailable. , 


Though Vyas wrote ajitho ‘Purpns? ar in, the ‘Skanda Puran! 
is mentioned Siva is truth and blissfulnoss, in short he has 
the, attributes of Iswara, and from his mercy and fayour Vishnu and 
the other Devas got their extraordinary powers and glory, so that 
they are no better than Jiva, with his attributes; yet in the ‘Vishnu’ 
and ‘Padma Puran, the superiority of Vishnu over tho other 
Devas has been clearly indicated and he has beon pointed out as ‘they 
Iswara; in the same way,“other Devas have beon respectively 
pointed out in®the Purans, For instance, Ganes has been elsewhere 
declared as the only Iswara to be served. Thug then, an anta- 
gonism is seb up amongst worshippers as to their objects of worship, 
But that is cleared in bhe following manner, Eiverywhere there ig 
Iswara, and all these Devas are Iswara, It is mot intendod by the 
author, when he was discussing aboub the superiority of one 
especial Deva, that the other Devas are to be thrown away; but the 
declamations about Siva and others in tho ‘Vishnu Puran’ aro only 
for the purpose of producing au inclination in the.worship of Siva. 
If tho author’s intention were io canse the abandonmons of other 
worships, while discussing about the superiotity of an especial Deva, 
in one part of the work, then there would be an abandonment of all 
worships, because all of them‘ had been declaimed in turn, Hence 
such declamations dre not made for the purpose of abandoning the 
worship of the Deva, who had beon spoken of disparagingly. 

Horo is an oxample to the point, ‘Che Vedas fix two periods of” 
time for the Agnihotri (giver of sacrificial offerings to fire), either 
before survi%se, or subsequent to it, While discussing the merit of 
that offering in a subsequent period, they reptidiate it entirely; but 
the declamation is not for abandonment ofthe second form of offer- 
ing; in the samesway whén pointing out the advisability and 
superiority of making the IZoma* alter sun-rise, it seeks to disparage 





* Offering of clarified buiter to fire for propitiating the gods. 
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the practice of making such an offering before the sun has risen. 
Thus then, if the Shastras meant to discard, that will virtually 
apply- to both the periods, and there will be a perfect disgontinuance 
of offerings.of clarified Butter to fixe. But there is no possibility 
of a discontinuance of “the ‘daily rites; hence for worshipping 
before sun-1ise, the other hag been spoken of disparagingly 
and vice versa. Similarly the disparaging statements about the 
worship of other Devas, while discussing the superiority of a parti- 
cular one, are not for causing an abandonment of other worships, or 
for actually pointing out their demerits, As‘a difference in the sects 
emakes them give their, offeripgs to fire either before sun-rise or 
subsequent to it, but the results attained are equally ideutical, so 
thasfive worships performed from a difference in tfle desire of the 
worshippor produce the identical result, an abode in Brahmaloka; 
where after enjoying all enjoyments, emancipation follows with the 
‘parting of the body, ‘ 

Though it is said, the worship of Vishnu, Siva and the rest pro- 
‘duce an abode in Vaikuntha, and not that of Brahmaloka, yet a good 
worshipper is qualified to emancipation after the sepmation of the 
body ; and by the Devajan 10nd, there is a progressive progression 
ultimately leading te the Brahmaloka which a Vishnuvite knows by 
the name of Vaikuntha, and other people, as the abodo of the four- 
armed (Chaturvuja), where the worshipper assumes the form of 
Vishnu (the four-armed). Similarly Brahmaloka is known to 
Sivite as Sivaloka, whero all the inhabitants have three oyos, and 
he himself is to get there. hus then, cach sect identifies Brahma- 

, loka as the abode of his own deity; for it is the rule, when a 
person is taken by another road than that of Devajan, he is sub- 
jected ‘to re-birth; Devajan alone leads to the Brahmaloka, hence 
those worshippers who are fit to be emancipated go thore.* 

Now the story of Brahmaloka is unrivalled, and wonderful to 
relate ; immediately with a desire, all the objects of such desire are 
rereated, for him to enjoy; thus he knows, and with sach knowledge 
he conforms himself. In this manner, all tho worshippers of the five 
deities desire equal resulls from their individual worship withoub 
any difference whatever. But it may be asserted, since the five 
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Dovas have each adistinct name and form and they are sso many, 
while Iswara is one, how can one Iswara possibly have somany forms-? 
The reply i is;—In point of truth, and as a matter of fact, the supreme 
Self has neither name nor form; to attribute name and form’ for set- 
ting up «particular worship, owing to the dull intellect of the wor 
shipper is a creation of Maya (Illusion), honce that illusion sets him 
up in a variety of forms with a variety of names; thus then, there 
is actually no antagonism impliedin the Purans when it disclaims 
one worship in favour of another, and disclaiming that again in tun, 
and so on with the five methods of worship. Then again, the seeming 
contradiction can be all removed in quite another way and which 
may be looked upon as tho pritcipal. Vishnu, Siva, Ganes and th’ 
rest are’all indications of Brahma, For as a cause endowed with 
Maya is called Brahma, so Brahma is the cause of Siva, Vishnu and 
the rest is indicated by the products Sun, Ganes, Bhagavati and 
Siva. Thorefore the five terms indicate Brahma, as Brahm is their 
indicator and their respective significations of Narayan, Nilkanta, 
Bighnes, Shakti and Bhanu and an endless variety of names ave all 
conceivablo into ‘Karan Brahmo’ aud ‘Kavya Brahma’ both of which 
ave indicated by them, as these two indicate them. In some places, 
‘Karya Brahina’ indicate ‘Karan Brahma’; in the samo way, as the 
signification of the terms Sandhub’ and ‘Aswa’ signify salt in connec- 
Sion with eating, and whon used in connection with progression, 
‘Sandhav’ signifies a horse which is the indication of ‘Aswa’; so the 
several torms ‘Vishnu’ ‘Narayau’ etc. made use of, in the Vishnu 
Upasana are indications of Brahma as the cause, (Karan Brahma) ; 
and the words Siva, Ganes, Saktiand Surya, indicate Karya Brah- 
ma’: consequently Vyas never meant to deny the worship of Siva’ 
etc,, and maintain that of Vishuu in his “Vishnu Puraw’ ; he intended 
to show, tat ‘Karan Brahma’ and not ‘Karya Brahma’ is what is to 
be worshipped, Similarly in the Skandha, Puran’ and elsewhere, tha 
terms Siva, Mahes otc, are indicative signitications of ‘Karan 
Brahma, Vishnu, and Ganes respectively imply Karya Brahma, 
so thal, hore even, the same doctrine of worshipping ‘Karan Brahma’ 
and nob Kar ‘ya Brahma’ is maintained by praising the first and 
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The sfme holds true in respect to the indication of the word 
Ganesa in Ganes Puran to ‘Karana Brahma’ while the term Siva 
and the rest ave predicate of Kaiya Brahma, so that there is incul 
coated the praise of the ‘Karana Brahma’ and disapprobation of ‘Karya 
Brahma,’ Similarly Kalf and Devi, terms used in ‘Kali Puran’ sig- 
nify ‘Kavana Brahma’, while tho predicate of the words Siva and the 
resi is ‘Karya Brahma’, consequently there is praise of the fitst and 
disapprobation of the last mentioned Brahma. Thus then, there is a 
difference implied in all the Purans, between cause aud ils product, 
but in reference to the identity of their meanings, there is hardly 
poy ground of its non-admission. In all Purans, the worship-of 
‘Karan Brahma is admitted to be excellent, while that of ‘Karya 
Brama’ is worthless, therefore they all inculcate the worship of 
that one Brahma who is the cause, and there is no antagonism in 
their several parts, 

Though the respective forms of Vishnu with four hands, Siva 
with three eyes, and the elephant trunk of Ganes aro all created 
by Daya (illusion) whose modiffeations they are, and as they are 
transformed products of intelligenca, therefore they ave all productive 
results of that Intolligence, and their worship has been spokon of, yet 
the cause of all these forms endowed with Maya, is virtually non- 
different from them, hence by excluding the several forma to worship 
the cause, is the object which the author of the Purans has in viow ; 
bocause form is a product hence worthless; and cause is truth ; 
and where the dull intellect of a person rests in form, he should 
continue that worship after the method of the Shastras, ‘so that 
subsequently his intellect may be enlaiged, ultimately to rest on 
“the formless cause Brahma. 

The worship of Karan Brahma’ is spoken of in thig Way t— 

Brahma is the cause of the universe ; It is true desire, feue detor- 
mination, all-knowing and distinct, the internal controller of all, and 
kind; where the ‘Shastras’ insist upon Iswara’s worship they simply 
mean to think upon these attributes and not on any partioular form ; 
and the mention of several forms in an endless varietyris not for the 
purpose that men should be engaged in their worship but infor the 
worship of their cause, the One Brahma, 
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Now inference is thus explained :—When a thing resitles in the 
gaino vegion with another, and that even seldom, and what is en- 
compassed, or surrounded (included) by it is called inforred?+ For 
example, in the sentence, “That one with the crow is, Devadatta’s 
house,” the inference of, Devadatta’s houge is crow; for the crow is 
situated in the same region with the house, and that even seldom 
and nob always; and in another's house, Devadatta’s is enclosed, 
Similarly in the creative source of the universo, Brahma [or more 
properly ‘Karan Brahma’ or Iswara} there is present form “in one 
region, and that oven seldom, and the forms of four hands (Chatur- 
bhuja), three eyes and the rest are subjects of ‘Karan Brahma, ang 
not of an another's and thus being included in it, that Brahma is in- 
ferred in the? personal worship of Vishnu; Siva ete. That ja to 
say, in the designation of the geveral objects of warship, one Brahma 
is alone spécified. This is called Upalakshna. Its purport is to 
apocify or make known the nature ofa particular object. As Deva- 
datta’s house is known from the crow, and there is no other purport 
in it, so from the form of Chaturbhuja and others, proceed knowledge 
of the Impersonal and forinless Brake ; and for the sake of wor- 
ship, thero is a necessity for explaining forms, and nothing else ; 
but dull persons without understanding the drift of the Shastras, 
Potake to tho worship of forms (idolatry) and always quarrel amongsb 
thomselvos, like a brother-in-law and dog, as in thenstanco given 
below. : 

A person had a brother-in-law by the name of Utphal, who had 
an endmy that bore the name of Dhabak., His house-dog was also 
called Dhabak, and a noighbour’s dog answered to the name of 
“Utphal; when that person's wife first came to live at her father-in-" 
law's housa, sho found both the dogs fighting, her husband and 
father-inelaly scolding Utphal, abusing him, and calling their 
own dog Dhabak by sevoral fond names and caressing him too, She 
mistook the abuse to the dog for her brothers, for they bore the same 
name, and tho praise bestowed on Dhabak bore reference to his 
enemy. Thiegrieved her much, and made her speak to the husband, 
when ‘the usual explanations cleared her mistake, cansed by ah 
identity of ame, Similarly in all works supporting the worship 
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of Vishnws the woiship of other Devas, Siva and the rest, have been 
interdicted, but that interdiction app'ies to the ‘Karya Brahma’ ; and 
the different sects not understanding this meaning, have beeu griev- 
ed to find their favorite woiships spoken of with slight and contumely : 
and the Vaishnav feels agmieved, because ho is unaware that ‘Katya 
Brahma’ is meant by Vishnu, Moreover allthe Purans intended to 
establish the worship of 'Katan Brahma’ and the abandonment of 
‘Karya Brahma.’ 

Intelligence associated with Maya is called Kurana, while 
intelligence endowed in bodies produced from Maya i is called ‘Karya 
Brahma.’ This has boen set-forth in the commencement of notes 
on Bharat, which is identical with the Vedanta doctrine, 


«~  Subhasantati having heard his son’s words 
Found some consolation in his mind. 
Again he asks of the son, 
Lo speak about the contradiction of the Shastras. 


When the antagonism of the Purans has been cleaved away 
in the above manner, the Rajasfound a great load eased from his 
mind, and felt happy; but his doubts about the six Shastras havo 
not been cleared, hence hé had only a persepilen of happiness part- 
ly, and not in its entirety, 


Which of the Shastras are tiue speak unto me, 
So that I may hold the meaning in my intellect, 
Tarkadtishti hearing his father's words, 
Said with proofs positive from text, 
The instruction of the Uttarmimansa, 

_ It is not at all opposed fo the Vedas, 
The other Shastras five, are opposed to them. 
Know them therefore to be incorrect, 
A part only is according to the Veda, 
I find in various works; that disqualifies them. 


e 
Since the authors of the several Shastras are said to be all-know- 
ing, the author of Senkhya, Kapila; of Patanjul, Patanjalicthe last 
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of the incarnated ;~of Nyaya, Goutama; of the Vaishesikt Shastra 
Kanad ; Purvamimansa, Jaimini ; Vétarminuensa, Vyas ; all of whom 
are justly gelebrated, consequently their words which form the text 
of the Shastra ought ta ho identical everywhere in being the proof 
But then, the authority,of the Vedas stalls in the highest pedestal 
of proofs strong, inasmuch as their author Iswara is all-knowing 
and infallible, and is not liable to the usual defects which attend the 
composition of a Brahman, who as the reputed author of each 
of these Shastras, is a Jiva; and what is said of the omniscience 
of the soveral authors is due to their greatness, or the high 
dignity of their Atma;so that they have been wise from Yogu 
or ‘Jnanayogi,’ while Iswara’s omniecience is natural, He is ‘Yukta’ 
Yogi. ® A cs, 

Now ‘SJnanayogi’ means by thinking of whom knowledge of subs- 
dances is derived; and one who is recognized to be invisibly present 
in all substances, with whom he is intimately combined, is called 
‘Yukla Yogi.’ And Iswava is that ‘Yukta Yogi) for which, the utter- 
ance of the Veda is infalliable ; while the Shastvas are weak, because 
they are the productions of “Janana Yogi,’ Hence those Shastrag 
which follow the Vedas are called proofs, and which set up a con- 
trary doctrine are no proofs;as, the five Shastras opposed to the 
aes as evidencod by the ‘Shariraka Sutras’ and the west ;.and the 

ttarmimansa’ which isnow here opposed to them, i oreovae some 
portions of other ‘Shastras’ also support the Vedas and dull persons 
seoing that, put their faith in them; but a greater portion of them 
are opposed fo the Vedas, honce they are to be abandoned, If those 
portions which tally with the Vedas are to be regarded as instructive, 
then the ‘Jain Shastra’ which insists upon the non-destruction of” 
avimal life, thus resembling the Vedas in that one point, may algo 
be takenmag'a model for instruction ; but actually it is worthy of being 
discarded, hence not instructive. 

If Sugab be an incarnation of Iswara—what is called Boodha— 
his words must also require proofs similar to the Vedas; but the 
incarnation of Boodha has only been for talking much, hence his 
utterances are always wanting im proof. Now much talking with 
a desiré to cheat or misleading is called ‘Bipralipsa” Thus then, 
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the ‘Uttamimansa,’ for its complete identity with the Vodas is 
always excellent for a person desirous of release ; though it is written 
by Vyas in the form of Sutras, and several authors have added con- 
mentaries and explained the text in various ways, yet the version of 
that most worshipfial feet,pSankar's, follows the Vedas thoroughly, and 
_ is tho only one of its kind, as I have had occasion to speak of in the 
” fifth section ; hence the other five ‘Shastvas’ are not proofs ;and if any 
one were tosay allthe ‘Shastras’ which I have been speaking of, 
in the present Section, tend to emancipation, that can only apply 
to them in the manner in which Tarkadvishti has set forth. As a 
erson, being wounded by asword cut from his enemy, is bled pro- 
fasely and accidently relieved of a (chronic) disease, then a person 
who 19 draws the essence of a thing may consider the savord cut to be 
beneficial to that person, Similarly, by means of the other ‘Shastras,’ 
thé internal organ is purified in some way or other, or it is rendered 
firm, so that a person by ascertaining the doctrine set forth in tho 
, Vedas finally obtains release ; and if he continues to devote his atten- 
tion to those ‘Shastras’ only he is sure to ruin himsolf like a blind 
hoy aticking to a bullock’s tail asjn the following example, Hence 
by abandoning ‘Shastras’ and following the instruction of the ‘Uttar- 
mimansa, as it is helpful to tho knowledge of non-duality, emancipa- 
tion can be obtained, 

Nov for the illustration. A rich person's son was kidnapped 
with all the ornaments on his person; tho son was despoiled of his 
omaments, and loft starving in a wood with his eyes struck out; the 
poor boy was crying with pain, when a heartless ruffian made him 
catch the tail of a mad bullock, and asked him not to leit go, tell- 

“ing, ib will reach you to the village, The poor boy, believing his 
word, did as he was advised and died after suffering much pain. 
Similarly material prosperity is the thief that destroys discyimination 
which resembles the eyes, and leaves a person in the wood of this 
world, there he is met by a deceiver,—a dualist—~who induces in him 
a desire to follaw the doctrine of the othor ‘Shastras, and speaks to, 
him in the following manner, “My instructions will procure you 
supreme bliss, so do not part with them;” and, thus belioving his 
word, is ultimately deprived of emancipation, and subjected to 
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experience the pala ot ve-birth and death, Therofore tho ‘other 
Shastras are to be avoided, 


Hearing the words of Tarkadrishti, 

Swbhasantati his father, 

Had all his doubts removed, 

And obtained tranquillity of mae 

‘Yo the worship of the Impersonal Brahma* ho lends his heart, 

Lo! Tarkadvishti raised to the post of a preceptor in the 
Raja's circle, 


Though Tarkadrishti was the king’s son, yet for the invaluable 
instruction that he offered to his father, he was raised to the post of 
a Guru ; such is the superior dignity of Brakma knowledge, and thd 
father gave hi all he had. 

Some time elapsed when the Raja departed this life, ~~ 
And went to the abode of Brakma, where goes the sage* in 
contemplation, 

The time and place of the Raja's death are nos mentioned, be- 
cause for a worshipper of Impersonal Brahma, neither auspicious 
time nor place aro required, No matter whether he dies in day- 
light or in night time, whether diving the sun’s transit in the north 
or south of the Equator, whother in a holy or impuro placo, by the 
atrongth of his devotional oxorcises he ablaina progressively through 
Wevjan to tho Bramalolka, and what has been mentioned in » prior 
portion of the presont work, while discussing this subject with 
Adrishta about their requisition, has been done according to tho 
commentatoy of the Suéras— 

* ‘Thon he succeeded to tho throne, 
And took up the work, 
Tarkadrishti the able. 
Regumed ho work, like an ordinary king, 
But, with full knowledge of Brahma ascer tained, 
Got the fixed aliode, 
Self morged into the Supreme Self ; 
And b the body turned into ashes, 





* Karan Br w Braliace ji ia Impersonal worship or Pantheism, Karya Brahma 
in porsonal or anthropomorphic, 
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Hore Self refers to the inherent WitnesSing Intelligence non- 
different “rom the Supreme Self (Paramaima), Now though they 
aro non-differend always, yet for a difference in their respective 
associates, there is a distinction between them, so that with a des- 
truction of that associate, the existing difference is also removed, 
and the purport of what Ifs been implied -by that non-distinétion 
between Self and Supreme Solf, is the equality with Iswara of a 
person who is omancipated with separation of life from the presont 
body; and not with the pure Intelligence of Brahma. Such is tho 
assertion of the commentator of the Shariraka Sutras (Vide Chapt. 
TY). Ibis there mentioned, “In emancipation with the cesgation of 
the present life, there is an attainment of truth, determination ete., 
[in other words Iswara] according to Jaimini; and according to 
Dellmaka, there is a want of them ; and according t&the Sidhanta 
both their presence and want are maintained.” Now the purport is, 
there is a virtual equality and non-difference with Iswara; and tho 

_ true determination of Iswara are transferred to the omancipated 
there tobe used; and in the light of true existonco that Iswara is 
said to be pure, and without any attributes,—that is to say, Impor- 
sonal,--hence withoub any true determination. Though in relation 
to%vorldly oxistence, 9, Jive is virtually without attributes and puro; 
yet in relation 1o thab existence, from the presence of (Awidya) 
A-knowledge there is perception of au agent and inatrument, whichy 
percoption never accrues to Iswara, either in regard to Self or 
in regard to unother substanco—percoption of worldly existenco— 
hence he is always unassociated or un-related, without any attributes 
or properties, and pure—so that the non-distinction of Igwara with 
Jion, is in regard to the pure (Intelligence). Moroovor if this non. 
“distinction with Iswara be not admitted to bo identical with non.« 
digtinction of that pure Intelligonco; and if it be said, Isware 
can never aspire to the pure intelligence of Brahma, because like 
the Jiva, Iswara never stands in need of instruction, for knowledge 
“to arise, whence emancipation after death is to result; and his ordi- 
nary form is not pure; so that he is always something legs than a 
Siva ; consequently, it is fit to believe, Iswara is withous the onvelop- 
ment of ignorance, then he stands in no need of instruction for 
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knowledge to arise; sad in the absence of envelopment, he is never 
subject to illusion ; hence he is eternal, omniscient, and alvtays free. 
Illusion and its product cannot affect Him so, that there may ba 
any misconception as to the nature of Self, or any connection tm the 
form of an agent ox instrument; for which, he is un-related or un- 
assodiated and pure, In,this manner, is sown what is non-distinct 
from Iswara is non-different from the pure Intelligence of Brahma, 
Now this non-difference can likewise be established from illustration 
as in the following example; as in the absence of a jar in a temple, 
the space covered by the jar blends with the space inside a temple, 
and not with tho infinite body of ether occupying all space [for 
there is the banier of the temple to oxclude] but then, as in the 
space or ethor of the temple, tho space occupicd by tho jar waa 
absorbed, an@ their non-difference is esthblished, so that, space ¢ of the 
temple is only a form or part of the infinite ether existing evary- 
where; in the same way, the products of a theosophist’s body are 
destroyed in the (Brahmanda) Brakma’s egy which again is includ-, 
edin Iswara’s body, Maya: and as a theosophist’s Atma riever goes 
out during his emancipation with tho parting of the body, therefore 
his Self is non-difforont from Iswara. But as in the example of the 
far-ethor, and its non-difforonco with the temple-ethor, which again 
is only a form of tho infinito ether (Mahalas) so when thore'isnon- 
adifferenco with Iswara and a theosophist’s déma, and when Iswara 
is non-different from the pure Brahma, consequently a thesophist 
attains to Brahma. 
ConcLuston, 

Ty this manner is written the Vichar Sagas, 

Which contains many gems, 

Conclusions derived from the esoteric signification of Vedas, 

Aman of discrimination receives them with profound [faith] 

osbont much labour in Sankhya ond Nyaya, 

Read Gramriar without end 

Read works on Adwaita doctrine, 

Tave left not one unread, 

Difiteult are the other obligations, 

In which there is a difference in doctrine ; 
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” “With labor has he dived, 
Nischal Das [into] the Vedas. 
In the vernacular, has he written this work. 
~!. In writing it, he felt no shame, 
For which, thero‘is this onc cause :—~ 
Morcy aud Religi§n are the crown. . 
Without grammar, cannot be read 
Sanscrié works by the dull. 
They do read this with case 
And obtain the Supreme bliss. 


To tho west of Delhi 
Highteen hosis the vi'lage. 
Where is his residence, 
* By name called Kehrowli. 
The wise in departing this life during emancipation 
With what to become one. 
The Dadu, original State—[the one existence] 
That speaks the Vedas ; 
Name and form are misused 
And subservient to that Sedondless One 
That is the indication of the term ‘Dadu, 
Existence is perceived as dear, 


: c 
This brings toa close and with it, the 7th Section including a 
description of that form of omancipation, which accrues to one libera- 
ted in life, with the separation of his body, 
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